Abhidha rmasa m u ccaya 
The Compendium of the 
Higher Teaching (Philosophy) 

by Asaiiga 


Originally translated into French and annotated by 

WALPOLA RAHULA 
English version from the French by 
SARA BOIN-WEBB 


ASIAN HUMANITIES PRESS 
Fremont, California 




This book was originally published in French as Le Compendium de 
la super-doctrine (Philosophic) (Abhidharmasamuccaya) d Asanga , 
Publications de l£cole fran^aise d Extreme-Orient, vol. LXXVIII. Paris: 
Ecole fran^aise d’Extreme-Orient, 1971. It is here translated into 
English and published with kind permission of the Ecole fran^aise 
d’Extreme-Orient. 


Library of Congress Cataloging-in-Publication Data 

Asanga. 

[Abhidharmasamuccaya. English! 

Abhidharmasamuccaya - the compendium of the higher teach¬ 
ing (philosophy) / by Asanga ; translated and annotated by Walpola 
Rahula ; English version by Sara Boin-Webb. 
p. cm. 

Translated from the French version of the original Sanskrit. 
Includes bibliographical references and index. 

ISBN 0-89581-941-4 (cloth : alk. paper) 

I. Title: Compendium of the higher teaching (philosophy). 

II. Walpola Rahula. III. Boin-Webb, Sara. 

BQ3080.A2522 A3413 2000 
294.3'85—dc21 

00-060590 


Copyright © 2001 by Sara Boin-Webb. All rights reserved. No part of 
this book may be reproduced, stored in a retrieval system, or trans¬ 
mitted, in any form or by any means, electronic, mechanical, photo¬ 
copying, recording or otherwise, without the written permission of the 
publisher except for brief passages quoted in a review. 


Table of Contents 


Abbreviations .v 

Acknowledgments .ix 

Introduction 

I. Asanga.xi 

II. Abhidharmasamuccaya.xviii 

III. The Translation.xxvi 


THE COMPENDIUM OF THE HIGHER TEACHING 
I. The Compendium of Characteristics ( Laksanasamuccaya ) 


Chapter One 

Section One: Three Dharmas (skandha, dhdtu, dyatand) .1 

Section Two: Division of Aspects (prakdraprabheda) .29 

Chapter Two —Grouping (.samgraha) . 71 

Chapter Three —Conjunction ( samprayoga ).74 

Chapter Four —Accompaniment ( samanvdgama ).77 


II. The Compendium of Determining ( ViniScayasamuccaya) 


Chapter One —Determining the Truths ( SatyaviniScaya) 

Section One: Duhkhasatya .81 

Section Two: Samudayasatya .94 

Section Three: Nirodhasatya .133 

Section Four: Margasatya .140 

Chapter Two —Determining the Teaching ( Dharma- 

viniScaya) .178 

Chapter Three —Determining Aquisitions ( PrdpliviniScaya) 
Section One: Definition of Individuals {pudgala- 

vyavasthana) .196 

Section Two: Definition of Comprehension 

(.abhisamayavyavasthdna) .218 

Chapter Four —Determining Dialectic ( Sdmkathya- 

viniScaya) .242 

Glossary: Sanskrit-English.257 

Appendix: Review by J. W. de Jong.291 

Index.301 























Abbreviations 


A = Afiguttaranikaya (PTS ed. except where otherwise cited) 
Abhidh-sam = Abhidharmasamuccaya, ed. V. V. Gokhale 
(Journal of the Bombay Branch, Royal Asiatic Society , N .S. 
vol. 23, 1947), and ed. Pralhad Pradhan, Visvabharati, 
Santiniketan, 1950 

Abhisaiigaha = Abhidhammatthasatigaha, ed. Devamitta, Co¬ 
lombo, 1929 

Bareau: Sectes = Andre Bareau, Les Sectes Bouddhiques du Petit 
Vehicule, EFEO, Paris, 1955 
BEFEO = Bulletin of the EFEO 
BHS - Buddhist Hybrid Sanskrit 

Bodh. bhumi = BodhisattvabhUmi, ed. U. Wogihara, Tokyo, 
1930 

D - Dighanikaya (PTS ed.) 

DaSabhOmi = DaSabhumikasutra, ed. J. Rahder, Paris and 
Louvain, 1926 

Dhp = Dhammapada (PTS ed.) 

DhpA = Dhp Atthakathd , the Commentary on the Dhp (PTS 
ed.) 

Dhs = Dhammasaftgani (PTS ed.) 

DhsA = the Commentary on the Dhs (PTS ed.) 

EFEO = £cole Fran^aise d’Extreme-Orient 
Gokhale - see Abhidh-sam 

Hist.Bud.Cey. = Walpola Rahula, A History of Buddhism in 
Ceylon , Colombo, 1956 

Hist.Ind.Lit. = M. Winternitz, A History of Indian Literature , 
vol. I, Calcutta, 1927; vol. II, 1933; repr. Delhi, 1993 
IHQ = Indian Historical Quarterly 
Itv = itivuttaka (PTS ed.) 
la = fdtaka, ed. Fausboll, London, 1877 
JRAS = Journal of the Royal Asiatic Society 





vi Abbreviations 

Katha = Kathavatthu (PTS ed.) 

KoSa = L AbbidharmakoSa de Vasubandhu , tr. and ann. L. de La 
Vallee Poussin, Paris, 1923-31, repr. 1971 
KoSakarika = AbhidharmakoSakarika , ed. V. V. Gokhale, JRAS, 
Bombay Branch, vol. 22, 1946 
Lanka = Lahkavatarasutra, ed. Bunyu Nanjio, Kyoto, 1923 
M = Majjhimanikdya (PTS ed.) 

MA = the Commentary on M (PTS ed.) 

Mhv = Mahdvamsa (PTS ed.) 

Nd2 = Cullaniddesa (PTS ed.) 

Pancavim = Pa ncavimSatisabasrikaprajhApd ra m it a, ed. Nalinaksa 
Dutt, London, 1934 
Pradhan - see Abhidh-sam 
PTS = Pali Text Society, London, then Oxford 
Pug = Puggalapannatti (PTS ed.) 

S = Samyuttanikdya (PTS ed.) 

Samdhi = SamdhinirmocanasUtra, L Explication des Mysteres, 
Tibetan text ed. and tr. £tienne Lamotte, Louvain and Paris, 
1935 

Samgraha = La Somme du Grand Vehicule dAsafiga (Maha- 
yanasamgraha), tr. fitienne Lamotte, Louvain, 1938, repr. 

1973 

Siddhi = Vijnaptimcitratclsiddhi, La Siddhi de Hiuan-Tsang, tr. 

and ann. L. de La Vallee Poussin, Paris, 1928 
Smp = SamantapasadikH, Commentary on the Vinaya, Co¬ 
lombo, 1900 

Sn = Suttanipdta (PTS ed.) 

SnA = Suttanipdta Atthakatha (Paramatthajotikd II), Commen¬ 
tary on Sn (PTS ed.) 

Sutralamkara = Mahaydnasutrdlamkdra , ed. Sylvain Levi, Paris, 
1907 

TrimSika = Vijnaptimatratdsiddhi, deux traites de Vasubandhu. 

VimSatikd et TrimSika , ed. Sylvain Levi, Paris, 1925 
The Life = The Life of Vasu-bandhu by Paramartha (499-5690, 
tr. J. Takakusu, T’oung Pao 5, 1904; offpr. Leiden, 1904 
Ud = Udana (PTS ed.) 

Vbh = Vibhanga (PTS ed.) 

Vism = Visuddhimagga (PTS ed.) 


Abbreviations vii 

Titles mentioned in the notes (not in above list): 

Demieville, P., “Le YogacarabhQmi de Sarigharaksa," BEFEO 
XLIV, 2 (1954), pp. 339-436 

Edgerton, BHSD = F. Edgerton, Buddhist Hybrid Sanskrit Dictio¬ 
nary, New Haven, 1953, repr. Delhi, 1970, 1998 

Frauwallner, E., On the Date of the Buddhist Master of the Law 
Vasubandhu (SOR III, IsMEO), Rome, 1951 

PTSD = Pali Text Society’s Pdli-English Dictionary, London, 
1921, repr. 1972, Delhi, 1994 

Sarathchandra, E. R., The Buddhist Psychology of Perception, 
Colombo, 1958 

Stcherbatsky, Th., Buddhist Logic, 2 vols., Leningrad, 1930, repr. 
New York, 1962, Delhi, 1993 

Tucci, G., On Some Aspects of the Doctrines of Maitreya(ndtha) 
and Asanga, Calcutta, 1930 

Tucci, G., Minor Buddhist Texts I (SOR IX, IsMEO), Rome, 1956, 
repr. Delhi, 1986 

Ui, H., “Maitreya as an Historical Personage,” in Indian Studies 
in Honor of Charles Rockwell Lanman, Cambridge, Mass., 

1929 

Wayman, A., Analysis of the Sravakabhumi Manuscript, Univ. 
California Press, 1961 

Relevant titles not mentioned above or published since original 
French version appeared: 

Guenther, Herbert V., Philosophy and Psychology in the Abhi- 
dharma, Delhi, 1974, repr. 1991; Berkeley and London, 
1976 

Lamotte, £tienne, Suramgamasamadhisiitra: The Concentration 
of Heroic Progress, Eng. trans. Sara Boin-Webb, Richmond, 
Surrey, and London, 1998 

Lamotte, Etienne, The Teaching of Vimalakirti (Vimalakirti- 
nirdeSa), Eng. trans. Sara Boin, London, 1976, repr. 1994 

Lti Ch’eng, “Abhidharmasamuccaya,” Encyclopaedia of Buddhism 
I, 1 (1961), pp. 85-7 





Vlll 


Abbreviations 


Pemaratana, Ven. Waragoda, “The Truth of Suffering as Pre¬ 
sented in the Abhidharmasamuccaya of Asahga," Recent 
Researches in Buddhist Studies. Essays in Honour of Pro¬ 
fessor Y. Karunadasa, ed. K. L. Dhammajoti et al., Colombo 
and Hong Kong, 1997, pp 524-39 
Schmithausen, L., “The Darianamdrga Section of the Abhi¬ 
dharmasamuccaya and Its Interpretation by Tibetan Com¬ 
mentators (with special reference to Bu ston rin chen 
grub),” Contributions on Tibetan and Buddhist Religion 
and Philosophy , ed. E. Steinkellner and H. Tauscher, 
Vienna, 1983, pp- 259-74 

Tatia, N., ed., Abhidharmasamuccaya-bhdsyam, Patna, 1976 


Acknowledgments 


I owe a debt of profound gratitude to Professor Paul 
Demieville, my teacher in Paris, for the personal interest which 
he took in the preparation of this translation. He assisted me 
with warmth in all my difficulties, especially in the comparison 
of the Chinese version. 

The late Marcelle Lalou helped me to compare the Tibetan 
version. The late Louis Renou made several suggestions to im¬ 
prove this work. May they rest in peace! 

I cannot thank Prof. Andr£ Bareau enough for the kindness 
he showed in patiently reading the whole translation and for 
making many valuable suggestions and improvements. 

I owe a special debt of gratitude to Mgr. Etienne Lamotte 
with whom I spent several unforgettable days in Louvain as his 
guest, working with him on some difficult passages and discuss¬ 
ing the many problems of this text. 

I thank Messrs. Olivier Lacombe and Armand Minard for 
having gone through the manuscript and made very useful ob¬ 
servations. 

To Mile Mireille Benoit, Messrs. Rene Marc and Jean 
Bertrand-Bocande who assisted me in several ways in the 
preparation of this work, I offer my sincere gratitude. 

Finally, I thank most particularly Prof. Jean Filliozat, not 
only for his encouragement and valuable suggestions, but 
also for the care he took to have this translation of the 
Abhidharmasamuccaya published, for the first time in a 
modem language. 


p aris, 20 July 1970. 


W. Rahula 




Note from the Translator 


I would like to take this oppo«u„Uy.o 

,o those who ha ” a h( Gethin of Bristol University for 
this translation First, Dr k P ^ [q translaling technical 

making valuable sugg fessor Charles Willemen of Ghent 

Abhidharmic terms; a s f the British Buddhist 

University and Anthony Havtod Nye ^ u 

Association for reach g Web5 who rea d every word 

w" patience and was 

Wi ' h £ aT"nd'Xr~ed, go my most profound 
thanks and appreciation. 


SBW 


Introduction 


I. ASANGA 

Founder of the Yogacara system (Vijnanavada) 

No early biography of Asanga exists. 1 All that we know 
of him comes mainly from the biography of his brother 
Vasubandhu: “The Life of Vasubandhu by Paramartha,’’ which 
is the oldest and best source. 

According to this narrative, Asanga was born in Purusapura 
(Peshawar) in Northwest India (now in Pakistan). In that city 
lived a priest of the court, a brahmin of the KauSika clan, who 
had three sons. Although all three received the same name of 
Vasubandhu, the oldest was known by that of Asahga the 
youngest by that of Virincivatsa, whilst the second retained the 
name of Vasubandhu. 3 . 

The third son, Virincivatsa, became a bhiksu in tne 
Sarvastivada order and attained arhatship. We know nothing 
more of him. 

1. It seems a biography of Asahga existed in Chinese around the end of the 
7th century c.E. or the beginning of the 8th. Hui-ying, a pup.l of Fa-tsang, c.tes 
in his Ta fang kuangfa huayen cbing kanying chuan (T 2074, P173b ,8 ft) 
a biography of Asahga. See E. Frauwallner, On the Date of the Buddhist Master 
of the Law Vasubandhu, Serie Orientale Roma III, IsMEO, Rome 1951, p. 47. 

2. The Life of Vasu-bandhu by Paramartha (A.D. 499-569), trans. by 
J. Takakusu, Toung Pao, Ser. II, vot. 5, 1904, or offpr. Brill Leiden, 90 
(abbrev. The Life). Paramartha, a Buddhist scholar-monk from Ujjaui._sent by 
the Indian Court at the request of the Chinese Emperor Wu-t. (502-549), ar¬ 
rived in China in 546 c.E. and remained there until his death, devoting; himself 
above all to the translation into Chinese of Sanskrit texts (some 240 manu¬ 
scripts on palm leaves) which he had brought with him. 

3. According to a Tibetan tradition, Asahga and Vasubandhu had the same 
mother, a woman of the brahmin caste named ‘PrasannaSila On Jib. gsal ba t 
tshul kb rims). However, Asahga's father was a ksatriya, whilst Vasubandhu s 
was a brahmin. See Alex Wayman, Analysis of the Sravakabhum, Manuscript, 
University of California Press, 1961, p. 25- 


xi 
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The second son, Vasubandhu, also became a monk in the 
same order. ‘He was highly cultured, widely knowledgeable 
and his mental genius was brilliant and penetrating ... his per¬ 
sonal discipline was pure and elevated .” 4 

The oldest, Asaiiga, was a man "endowed with the nature 
of a bodhisattva.” He also became a monk in the Sarvastivada 
order , 5 and he practiced meditation and freed himself from de¬ 
sires. Although he had studied the teaching on emptiness 
(SQnyatct) he could not penetrate it deeply and reach its realiza¬ 
tion. Disappointed and despairing, he w'as on the point of com¬ 
mitting suicide when an arhat by the name of Pindola from 
PQrvavideha explained to him the teaching on emptiness ac¬ 
cording to the “Hinayana.” Although Asaiiga understood it, he 
was not fully satisfied with the explanation of Sonyata given by 
the “Hinayana.” Nonetheless, he did not want to abandon it. On 
the contrary, he decided to go further and understand the whole 
meaning of that profound and subtle teaching. He ascended to 
the Tusita heaven by means of the supernormal powers ( rddhi) 
which he had acquired through dbydna meditation as taught by 
the “Hinayana.” There he met the Bodhisattva Maitreya, who 
explained the teaching on Sanyata according to the Mahayana. 

On his return to Jambudvipa (India), Asaiiga studied and 
examined the teaching on emptiness in accordance with the 
methods taught to him by Maitreya and he soon achieved com¬ 
prehension. Later, he frequently ascended to the Tusita heaven 
in order there to learn from Maitreya the teachings of the 


4. Scholars are not in agreement over the question of whether it was this 
same Vasubandhu, or another belonging to a later period, who was the future 
author of the AhhidharmakoSa. 

5. According to Hsiian-t.sang, Asaiiga first belonged to the Mahi.Osaka sub¬ 
school. The two sources need not be considered contradictory since the 
MahiSSsaka was a branch of the Sarvastivada. See Bareau, les Sectes 
bouddhiques du Petit Vehicule, Paris, 1955 (abbrev. Sectes), p. 24. However, 
according to the Mhv, ch. V, 8, the Sarvastivadins as well as the 
Dharmaguptakas sprang from the MahiSasakas. 

MatisdsakabhikkhObi, bhikkbQ sabbatthivadino, 
Dhammaguttiyabhikkhu ca, jata kbalu imeduve. 

In any case, the MahlS3saka and Sarvastivada belong to the same lineage. 
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Mahayana SQtras which the bodhisattva explained to him in 
detail. 

Asaiiga expounded the teaching to all around him. How¬ 
ever, those who heard him did not believe him. He therefore 
implored the Bodhisattva Maitreya to come down to Jambu¬ 
dvipa to expound the Mahayana. So the bodhisattva descended 
to Jambudvipa at night and he began to recite the “Sutra of the 
SaptadaSabhumi ” 6 to an audience assembled in the great hall. 
The recitation of the seventeen parts or sections ( bhumi , lit. 
“ground,” “stage”) of the SQtra was completed at night-time over 
four months. At night, the people assembled in the great hall 
listened to Maitreya’s religious discourse and, during the day, 
Asaiiga, for the benefit of others, commented upon what the 
bodhisattva had taught. Thus it was that the people were able to 
listen to and believe the teaching of the Mahayana. 

Furthermore, the Bodhisattva Maitreya taught Asaiiga the 
practice of the Samadhi of Sunlight isQryaprabbdsamddhi). 
Asaiiga was thus equal to that abstract meditation and what he 
had not so far understood became wholly clear. 

Later, he composed several treatises and commentaries 
upon some important Sutras expounding the Mahayana teach¬ 
ings . 7 


6. The saptadaSabhumis are the seventeen books or sections of the 
Yogdcdrabhumi, Asariga’s magnum opus. Its seventeen bhiimis are: 
1. pancavijhanakdyasamprayuktabhumi, 2. manobhumi, 3- savitarkd 
savicard bhumi, 4. avitarka vicdramatra bhumi , 5. avitarkd avicdra bhumi, 
6. samahita bhumi, 7. asamahita bhumi , 8. sacittikd bhiimi, 9. acittika 
bhQmi, 10. Srutamayi bhumi, 11. cintamayi bhumi, 12. bhavandmayi 
bhumi, 13. Srdvakabhumi, 14. pratyekabuddbabhumi, 15. bodhisattvabhumi, 
16. sopadhika bhumi, 17. nirupadhika bhumi. 

7. Such as: Yogdcdrabhumi, Abhidharmasamuccaya, Mahayanasam- 
graha, Mahayanasutrdlankdra, Madhyantavibhaga or Madhyantavibhafiga, 
PrakarandryaSdsanafdislra or AryaSdsanaprakaranaSdstra, TrimSatikaydh 
prajndpa ra m it ay a h karikdsaptatih (a commentary’ on the Prajndpdramita)- 
also attributed to him are: Aryasamdhinirmocanabbdsya, Madhyantanu - 
saraSdslra, Pancaii mSaUprajridpa ramitopadeSa -A bh isa mayalafikd raSdstra, 
Dharmadharmatavibhanga, TattvaiiniScaya (on the Ahhisamayalankara), 
MabdydnottaratantraSdstraiydkhya and a commentary on the Vajra- 

cchedikd. 
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Asariga’s association with Maitreya as told in this account 
cannot be taken as historical fact, although certain eminent 
scholars 8 have attempted to prove that this Maitreya, or 
Maitreyanatha, was an historical personage who was Asariga’s 
teacher. There was a universal tendency of religious psychology 
in the ancient world to attribute to holy texts (even certain secu¬ 
lar and literary works) a divine origin or inspiration. 9 In India, 
not only the Vedas but also certain profane sciences such as 
Ayurveda (medicine) are supposed to have a divine origin. 
The Buddhists were also affected by the religio-psychological 
tendency of the time. If the Mahayana tradition attributes the 
Yogacara-Abhidharma to the Bodhisattva Maitreya residing in 
Tusita, the Theravada tradition claims that the Buddha pro¬ 
pounded the Abhidhamma not to human beings on this earth, 
but to the gods dwelling in the T2vatimsa heaven. He himself 
dwelled there for three months. 10 It is possible that Asanga 
considered the Bodhisattva Maitreya to be his tutelary deity 
( istadevata) and that he thought or had the impression that he 
drew his inspiration from him. 11 


8. E g., H. Ui, “Maitreya as an Historical Personage," Indian Studies 
in Honor of Charles Rockwell Lanman , Cambridge, Mass., 1929, p. 101; 
G. Tucci, On Some Aspects of the Doctrines of Maitreya(ndtha) and Asanga, 
Calcutta, 1930, pp. 3, 9, 12; E. Frauwallner, On the Date of the Buddhist 
Master of the Law Vasuhandhu , op. cit., pp. 22, 38. For a complementary 
bibliography on this question, see Lamotte, Samdhi, Preface, p. 25. 

9. Paul Demieville, in his study entitled La Yogdcdrabhumi de 
Safigharaksa (BEFEO X1.IV, fasc. 2, 1954), p. 381, n. 4, writes [trj: “It is 
through a surprising lack of appreciation of the most elementary” facts of reli¬ 
gious (and literary) psychology, as well as the notion of historicity, that there 
has been an attempt to make Maitreya an 'historical personage. " He notes 
how Christianity, Islam, Taoism, etc., attributed their holy writings to gods or 
angels, and he says that the attempts to prove that Maitreya is an “historical 
personage" is due to the “historicist mania introduced from the West." Tucci 
also accepts his opinion and now states. “. . . The discussion whether 
Maitreyanatha was a historical personage or not . . . has been, to my mind, 
definitely settled by P. Demieville in his recent study on the Yogdcdrabhumi 
de Safigharaksa (G. Tucci, Minor Buddhist Texts, Part I, Serie Orientale Roma 
IX, IsMEO, Rome, 1956, p. 14, n. 1.). 

10. Ja IV, p. 265; DhpA III, pp. 216-18. 
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Asanga’s second brother, Vasubandhu, a man of great 
talent, who had to his credit exceptional spiritual successes, w r as 
a “Hinayanist” and criticized the Mahayana. Asanga feared that 
his younger brother, endowed as he w^as with penetrating intel¬ 
ligence, supported by profound and extensive knowledge, well 
versed in esoteric and exoteric doctrines, might compose a 
Sdstra (treatise) and crush the Mahayana. 

Vasubandhu was then living in Ayodhya surrounded by 
honors and revered by King Baladitya, whilst his older brother 
Asanga was living in his native land, in Purusapura (Peshawar). 
Asahga sent a messenger to his brother to tell him: “I am seri¬ 
ously ill at the moment. Come and tend me.” Vasubandhu came 
and, seeing his brother, enquired as to the cause of that illness. 
Asanga answered him: “I am suffering from a serious sickness of 
the heart because of you.” Vasubandhu said: “Why do you say it 
is because of me?” “You do not believe in the Mahayana,” re¬ 
sponded Asanga, “and you are always attacking and discrediting 
it. For this misdeed you are sure to fall forever into a wretched 
life. I am worried, preoccupied by you, to such an extent that I 
shall not live for long.” 

On hearing that, Vasubandhu was surprised and alarmed. 
He implored him to expound the Mahayana to him. Then 
Asanga explained the essential principles to his brother who, 
with his clear intelligence and profound vision, immediately 
understood that the Mahayana surpassed the Hinayana. 
Vasubandhu forged ahead with his study and research under 
the guidance of his brother, and soon became as profoundly 
versed in the whole system as him. He understood for the first 
time that the Mahayana was the true and most complete teach¬ 
ing. If there were no Mahayana, he thought, then there would 
be no path ( rnarga) and “fruit” (phala) of the Triyanas (i.e., 


11. In fact, Sthiramati says that Maitreya was like the tutelary deity 
(istadevata) of Asanga. Many other great masters in India and China are also 
supposed to have been in contact with and inspired by Maitreya. For details, 
see Demieville, op. cit., p. 276 ff., Section: “Maitreya l’inspirateur." 

Even today there are people who believe in tutelary deities and their aid 
and inspiration. 
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Bodhisattvayana, Pratyekabuddhayana and Sravakayana). Thus 
it was that Vasubandhu, the great Dharma-Master, was won 
over to the Mahayana by his older brother Asanga. 

Vasubandhu now feared to fall into a wretched life due to 
his misdemeanor because he had at first acted wrongfully by 
speaking against the Mahayana. He was filled with remorse and 
repented bitterly. He went to find his brother and said to him: U I 
now desire to make a confession. I do not know how I can be 
forgiven for my past wrong action. I have done wrong with my 
tongue by speaking against the Mahayana. I shall cut out my 
tongue in order to expiate my misdeed.” But his brother said to 
him: “Even if you were to cut out your tongue a thousand times, 
you could not obliterate your misdeed. If you truly wish to obliter¬ 
ate it, you will have to find another means.” When Vasubandhu 
begged his brother to suggest a means, Asanga replied: “Your 
tongue was able to speak very skillfully and efficiently against 
the Mahayana, and discredit it. If you wish to obliterate the wrong 
that you have done, you should expound the Mahayana with the 
same skillfulness and efficiency.” It was thus, we might think, that 
on the instigation of his older brother, Vasubandhu wrote several 
important works in order to propound the Mahayana teachings . 12 

According to Taranatha , 13 Asanga visited numerous regions 
in India in order to propagate the Mahayana and founded some 
twenty-five Mahayanist monasteries. 

12. ParamSrtha says that \ . . all those who study the Mahayana and 
Hinayana in India and in every neighboring land use the works of 
Vasubandhu as their basic books" (The Life, p. 27). 

13. Taranatha or Taranatha, a Tibetan lama (whose Tibetan name was 
Kun-dga'snih-po “Essence of Happiness"), was bom in 1573. He later went to 
Mongolia where he passed the rest of his life and founded several monasteries 
under the auspices of the Chinese emperor. His “History of Buddhism in 
India," based on Indian and Tibetan sources, was completed in 1608 (trans. 
from Tibetan into German by A. Schiefner, St. Petersburg, 1869, and retrans. 
from German into English in Indian Historical Quarterly 3, 1927) also contains 
an account of Asariga’s life which is much more fabulous than that of 
Paramartha. However, behind the incredible events narrated by Taranatha, we 
can make out Asariga’s patience, willingness and perseverance in his search 
for knowledge. In Taranatha’s account, too, Vasubandhu was Asanga s 
younger brother and was w'on over by him to the Mahayana. 
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Date: Basing ourselves on evidence brought to light by the 
research of competent scholars over several decades, we can 
now say with some certainty that Asanga lived during the fourth 
century C.E. in Northwest India . 14 

Systematization of the Mahayana: The early schools of Bud¬ 
dhism (still called the Hinayana) had already given a definite 
form to ideas contained in the original Sutras through the elabo¬ 
ration of their Abhidharma texts: the Theravadins had their 
seven Abhidhamma Pakaranas , 15 the Sarvastivadins had their 
Jnanaprasthana accompanied by its six padas. The Maha- 
yanists were also to elaborate and formulate their own Abhi¬ 
dharma. This work was carried out by two great masters who 
can be considered as the founders of the two main schools of 
the Mahayana: Nagarjuna (towards the second half of the 
second century C.E.) founded the Madhyamika system with 
his MQlamddhyamikakarika and his voluminous commentary 

14. Asanga’s time is established from that of his brother Vasubandhu. The 
question of knowing whether the author of the AbhidharmakoSa was the 
same person as Asariga's brother or whether there were two Vasubandhus 
belonging to different eras does not concern us here. However it may be, all 
opinions agree in accepting that Vasubandhu, Asanga’s brother, lived during 
the fourth century C.E. We will therefore retain the fourth century as being the 
period in which Asanga lived. For further details, see J. Takakusu, "A Study of 
Paramartha s Life of Vasubandhu and the date of Vasubandhu," JRAS, 1905, 
PP 33-53; Sylvain Levi, Sutralamkara, translation, Intro., pp. 1-7; Noel Peri, “A 
propos de la date de Vasubandhu," BEFEO XI (1911), pp. 339-90; H Ui, “On 
the Author of the MahayanasOtralarikara," Zeitschrift fiir Indologie und 
Iranistik VI (1928), pp. 215-25; J. Takakusu, “The Date of Vasubandhu the 
Great Buddhist Philosopher," Indian Studies in Honor of Charles Rockuell 
Lanman, op. cit., pp. 79-88; T. Kimura. “The Date of Vasubandhu Seen from 
the AbhidharmakoSa," ibid., pp. 89-92; G. Ono, “The Date of Vasubandhu 
Seen from the History of Buddhist Philosophy," ibid., pp. 93-4; M. Winternitz, 
A History of Indian Literature, Calcutta, vol. I: 1927, vol. II: 1933, p. 355, n. 6; 
E* Frauwallner, On the Date of the Buddhist Master of the Law Vasubandhu, 
°P ■ cit \ Th. Stcherbatskv, Buddhist Logic (Bibliotheca Buddhica XXVI, parts I 
& II), Leningrad, 1927, I, p. 31; Alex Wayman, Analysis of the Sravakabhumi 
Manuscript, op. cit., p. 19 ff. 

15. Namely, Dhammasangani, Vibhanga , Puggalapahhatti , Dhatukatha, 
Yamaha, Patthana and Kathavatthu. 
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upon the Prajnaparamita. Asahga established the Yogacara 
(-Vijnanavada) system with his monumental work, the 
YogacarabbumiSastra. What the Abhidhamma Pitaka in Pali is 
for the Theravadins, the Jnanaprasthana for the Sarvastivadins, 
the MahaprajriapdramitaSastra for the Madhyamikas, the 
YogcicarabhumiSastra is for the Yogacarins. 

II. ABHIDHARMASAMUCCAYA 

The Abhidharmasamuccaya is an extremely important 
text of the Mahayana Abhidharma. It contains nearly all the 
main teachings of the Mahayana and can be considered as the 
summary of all the other works by Asahga. The method of treat¬ 
ment of the subjects in this work is the same as the traditional 
method found in the texts of the Pali Abhidhamma which pre¬ 
ceded it by several centuries, such as the Dbammasafigani, 
Vibhaiiga and Dhatukathd : posing a question and answering it. 
All the long explanations—they are rare—which appear in the 
work serve to answer a specific question. 

The Abhidharmasamuccaya is divided into two parts: 

I. Laksanasamuccaya (Compendium of Characteristics) and 

II. ViniScayasamuccaya (Compendium of Determining). Each 
part contains four sections. 

First Part 

Chapter One is divided into two sections . 16 In Section One, 
entitled “Three Dharmas,” the five skandhas (aggregates), eigh¬ 
teen dhatus (elements) and twelve ayatanas (spheres) are 
treated in detail as regards their enumerations, characteristics, 
definitions, etc. Section Two, entitled “Division of Aspects" 

16. In Pradhan's edition this chapter is divided into three sections in accor¬ 
dance with the Chinese version. However, as can easily be seen, the third 
section is in fact the continuation of the second and there is no reason for such 
a division. In the original Sanskrit text published by Gokhale this section con¬ 
tinues the second without any division. 
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(prakaraprabbeda) , r examines the same skandhas, dhatus and 
Qyatanas from sixty different points of view, such as substance 
and designation, conventional and ultimate, conditioned and 
unconditioned, worldly and transcendental, time and space, 
Conditioned Origination, etc., with a view to showing that there 
is no self ( dtman ) in any sense in these categories. 

The short Chapter Two, entitled “Grouping" (samgraba), 
studies the skandhas, dhatus and ayatanas by classing them in 
eleven groupings according to their 1. characteristics ( laksana ), 
2. elements ( dhdtu ), 3- types (jdti), 4. states ( avastha ), 5- asso¬ 
ciations ( sahdya ), 6. space (deSa ), 7. time ( kala ), 8. partial 
(ekadeSa), 9. complete ( sakala ), 10. mutual ( anyonya ) and 
11 . absolute ( paramartha ). The aim of this study is to give a 
synthetic view of the topics. 

Chapter Three, also short, is entitled “Conjunction” (sam- 
prayoga ) and examines the physical and mental phenomena as 
combinations in various circumstances and conditions in differ¬ 
ent realms. The object of this study is to demonstrate that the 
conjunction and disjunction of things such as feeling (pedant 3) 
are only in the mind ( cittamdtra ) and that the notion that the 
self ( citman ) feels, perceives, wishes, remembers, is false. 

Chapter Four, the shortest in the whole work and entitled 
“Accompaniment" (samanvOgamd ), studies beings with regard 
to their seeds (bija) in the three realms ( kama , rupa, cirapyd), 
with regard to their mastery (vaSita) of worldly and tran¬ 
scendental virtues and their good, bad or neutral practice 
(samudacara). Whoever understands this sees the increase and 
decrease of dharmas and abandons attachment and repugnance 
( anunayapratighaprabdna ). 

Second Part: Compendium of Determining 

Chapter One, devoted to the Four Noble Truths, is the 
longest and is divided into four sections. 

17. The method of treatment and the subjects discussed in this Section are 
the same as those in the text of the Dhatukatha of the Pali Abhidhamma. 
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Section One deals with the first Noble Truth, duhkhascitya, 
“Truth of Suffering.” The duhkbasatya includes the animate and 
inanimate worlds. The animate world includes all beings born 
into either the infernal world or the world of animals, of pretas 
(hungry' ghosts), of mankind, of devas and brahmas. The inani¬ 
mate world encompasses an unlimited number of universes in 
the ten directions of space, and these systems devolve or remain 
devolved, evolve or remain evolved, will devolve or evolve 
constantly and uninterruptedly. 

Duhkba , listed in its eight forms (birth, old-age, disease, 
death, etc.) is dealt with under three different aspects: duhkba 
as ordinary suffering (duhkhaduhkhatd), as transformation 
(viparindmaduhkhatd ) and as a conditioned state ( samskdra- 
dub kb at a). Furthermore, there is a study of conventional 
(samvrtt) and absolute (paramartba) points of view. 

The four characteristics of duhkba, namely, anitya (imper¬ 
manence), duhkba (suffering), Sttnya (empty) and andtma 
(non-self) are explained in detail. Dealt with here is the momen¬ 
tariness of matter ( rdpasya ksanikatd), the atom is defined here 
as having no physical body ( nihSarira ) and is determined by the 
intellect by means of the ultimate analysis of the mass of matter. 
This discussion has the aim of penetrating the non-reality of the 
substance of matter. 

At the end of this Section, the antardbhava (intermediate 
existence) and the gandharva are discussed within the context 
of death. 

Section Two deals with the second Noble Truth. 
samudaya, “the origin of duhkba " As the main exposition, 
trsna (“thirst,” craving) is referred to as the origin of suffering. 
However, in the detailed study, the kleSas, “defilements” and 
actions predominated by the defilements ( kleSadbipateya- 
karma ) are considered as samudaya. After listing the main 
kleSasi six or ten in number), the author explains their character¬ 
istics (laksana), emergence ( utthana ), objects ( alambana ), 
conjunction ( samprayoga ), synonyms (parydya— 24 in num¬ 
ber), divergences (vipratipatti), realms (dhatu). groups 
(nikdya ) and abandonment ( prahana ). 


Under actions dominated by the defilements (kleSadbi- 
pateyakarma), different categories of karma such as kuSala and 
akuSala, sadhdrana and asadbarana, balavat and durbala, 
punya, apunya and aninjya, drstadharma , upapadya and 
aparaparyaya, etc., are studied in detail. 

At the end of this Section, the second Noble Truth is de¬ 
fined as the cause ( hetu ), origin ( samudaya ), source ( prabhava) 
and condition (pratyaya) of rebirth and continuity. 

Section Three explains Nirodha (Nirvana) from twelve 
points of view such as characteristics (laksana), profundity 
(gdmbhirya ), convention (.samvrtt), absolute sense (param- 
drtha), etc. Then thirty-four synonyms (parydya) of Nirodha are 
defined one after the other in order to show why it (Nirodha) is 
designated by this or that term, and at the end of the Section the 
four characteristics of the third Noble Truth are given as cessa¬ 
tion (nirodha), peace (Santa), excellence (pranita) and release 
(nihsarana). 

Section Four deals with the fourth Noble Truth. According 
to the original Pali texts, the fourth Noble Truth is always de¬ 
fined as the Noble Eightfold Path (ariyo atthangiko maggo). 
However, the way in which Asahga treats the Truth of the Path 
(margasatya) is totally different, and the Noble Eightfold Path 
does not appear in its traditional place. According to him, the 
Path (mdrga) consists of five categories: 

1. Sambharamdrga (Path of Preparation): this consists of 
moral practice (Sila), control of the senses (indriyesu gupta- 
dvara), meditation ( SamathavipaSyana ), etc., practiced by the 
ordinary man (prthagjana). 

2. Prayogamdrga (Path of Application): this leads to the 
acquisition (with the aid of the preceding path) of good roots 
(kuSalamula) conducive to the penetration of the Truths (nir- 
vedbabbaglyci) up to a certain point and to different degrees. 

3- DarSanamdrga (Path of Vision): this leads to a profound 
vision of the Truths. Expressions encountered in the Sutras' 8 


18. E g., S IV, 47; V, 423; A IV, 186, 210, etc. 
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such as virajam vitamalam dbarmacaksur udapadi (Pali: 
virajam vitamalam dhammacakkbum udapadi), drstadbarma 
praptadharmd viditadharma paryavagadbadbarma . . . (Pali: 
ditthadhammo pattadhammo viditadhammo pariyogalba- 
dhammo . . .) concern this Path. 

4. Bhdvandmdrga (Path of Mental Cultivation or Mental 
Development): this consists, among others, in the thirty-seven 
bodhipaksadbarrnas (37 dharmas which conduce to awaken¬ 
ing). As we know, these are composed of the four smrty- 
upastbanas (Pali: satipatthdnas ), four samyakpradbdnas, four 
rddbipadas, five indriyas {Sraddbd, virya, etc.), five balas 
{Sraddbd, virya, etc.), seven bodhyafigas (Pali: bojjbafigas) 
and the Noble Eightfold Path. In the Bhdvandmdrga, these 
dharmas are considered under their various aspects and desig¬ 
nated by different names. Hence, the four smrtyupasthdnas 
are called Path of the Investigation of Objects {vastupariksa- 
mdrga), the four samyakpradhdnas the Path of Vigorous 
Effort ( vydvasdyikamdrga), the four rddbipadas the Prepa¬ 
ratory Path to Concentration {samddhiparikarmamdrga), the 
five indriyas the Path of Application to Perfect Comprehen¬ 
sion ( abbisamayaprdyogikamd rga), the five balas the Path of 
Adherence to Perfect Comprehension ( abbisamayaSlistamdrga), 
the seven bodhyafigas the Path of Perfect Comprehension 
(abhisamayamdrga), and the Noble Eightfold Path is called the 
Path leading to purity and emancipation ( viSuddbinairydnika- 
mdrga). Thus we can see that the Noble Eightfold Path is only 
an aspect of the mdrgasatya. 

5. Nistbdmdrgci (Path of Perfection or Conclusion): this 
Path consists of the vajropamasamddhi (Diamond-like Concen¬ 
tration) attained by a person who has traversed the Bbdvand- 
mdrga. 

Chapter Two, entitled "Determining Dharmas" (Dharma- 
viniScaya), deals with the Teaching of the Buddha. Firstly, it 
is divided into twelve angas (constituent parts), such as sutra 
(discourse), geya (verse narration), vydkarana (exposition), 
etc. These twelve afigas are then incorporated into the Three¬ 
fold Canon ( tripitaka)■. Sutra, Vinaya and Abhidbarma. These 
last three are again classed as Srdvakapitaka (Canon of the 
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Disciples) and Bodbisattvapitaka (Canon of the Bodhisattvas). 
After which, the reasons for which the Teaching of the Buddha 
is divided into the Threefold Canon are given. Then come the 
four alambanas (objects) of the Dharma: vydpya (propagated 
everywhere), caritaviSodbana (purification of character), 
kauSalya (skillfulness) and kleSaviSodhana (purification of de¬ 
filements). The author then explains how whoever wishes to do 
so should examine the Dharma in accordance with four reasons 
( yukti ): 1. sapeksa (dependence), 2. karyakarana (cause and 
effect), 3. sdksdtkriydsadhana (accomplishment of attestation) 
and 4. dharmatd (essential nature). After which are studied 
the four searches iparyesand) and four precise knowledges 
( parijndna) of names (ndma), of substances ( vastu), of the 
designation of own-nature (.svabhavaprajnapti) and of the 
designation of particularities iviSesaprajnapti), concerning the 
Dharmas. 

Next the five stages of union (yogabhUmi ) for a person 
engaged in concentration isamddhi) are explained. Also dis¬ 
cussed are how one becomes competent in the Dharma, in the 
meaning ( artha ), in the letter (vyanjana), in the (philological) 
explanation ( nirukti ) and in the conjunction of the past and the 
future (,parvantdpardntdnusamdhi), and how one becomes a 
person dwelling in the Dharma ( dharmavibarin). 

The last pan of this chapter is devoted to an eulogy of the 
Vaipulya defined and explained as the Canon of the Bodhisattva 
Perfections ( Bodbisattvaparamitdpitaka). Also examined is why 
certain people fear the Vaipulyadharma and why others, al¬ 
though drawn to it, cannot attain emancipation. In this discus¬ 
sion appears a very interesting and instructive list of twenty- 
eight false views ( asaddrsti) which can arise in the mind of a 
bodhisattva who examines the Dharma superficially and literally. 

Then are explained the well-known terms nihsvabhdvab 
sarvadharmdh of the Vaipulya, and the knowledge of the four 
abbiprayas (intentions) and four abbisamdhis (profound hid¬ 
den meanings) is mentioned as necessary in order to understand 
the ideas expressed by the Tathagata in the Vaipulya. Finally, 
the Vaipulya is praised as the teaching which brings happiness 
and welfare to all. 
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Chapter Three, entitled “Determining Acquisitions" ( Prapti- 
tnniScaya), is divided into two sections: Definition of Individu¬ 
als (Pudgalavyavasthana) and Definition of Comprehension 
(Abb isa mayavyavastha na ). 

Section One, Pudgalavyavasthana , deals with individuals 
from seven points of view: 1. character ( carita ), 2. release 
( niryana ), 3. receptacle ( adhara ), 4. application ( prayoga ), 
5. result (phala), 6. realm (dhdtu) and 7. career (carja). 

According to character, there are seven types of individu¬ 
als: some are dominated by 1. craving ( ragacarita ), others by 
2. hatred (dvesacarita), or 3- delusion (mohacarita), or 4. pride 
( mdnacarita ), or 5. by distraction or reasoning ( vitarkacarita ), 
while others are 6. normal or balanced ( samabhdgacarita ) and 
7. unexcitable (mandarajaskacarita). 

According to deliverance (niryana), there are three kinds of 
individuals: adherent of the Disciples’ Vehicle ( Srdvakaydnika ), 
adherent of the Pratyekabuddhas’ Vehicle (pratyekabuddha- 
ydnika) and adherent of the Great Vehicle (mahayanika). 

As receptacle (ddhdra), 1. there are those who have not 
yet acquired the equipment (asambhrtasambhdra), 2. others 
who have and have not acquired the equipment (sambhrtd- 
sambhrtasambhdra), and 3- yet others who have already 
acquired the equipment ( sambhrtasambhdra ). 

From the point of view of application (prayoga), there are 
individuals who follow either trust or faith (Sraddhdnusdriti) or 
the Dharma (dharmanusarin). 

According to results, there are twenty-seven individuals 
such as he who adheres to trust (Sraddbadhimukta ), he who 
has acquired vision (drstiprapta ), he who is a “stream-winner” 
(srota-apanna), etc. Various categories of arhats are also men¬ 
tioned in this context. 

With regard to the realms (dhdtu), individuals are classed 
as pertaining to the realm of desire (kdmdvacara) or that of 
form (rupavacara) or of that of the formless (arupydvacara). 

According to career (carya), five categories of bodhisattva 
are mentioned, such as the bodhisattva whose career is inspired 
by high resolve (adhimukticarin) or by earnest intention 
(adhydSayacarin), etc. 
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Section Two, Abhisamayavyavasthana, studies Compre¬ 
hension (abhisamaya) under ten headings: 1. comprehension 
of the Dharma (dharmabhisamaya) , 2. comprehension of the 
meaning (arthabhisamaya), 3. comprehension of reality (tat- 
tvabhisamaya), 4. later comprehension (prsthabhisamaya), 
5. comprehension of the Jewels (ratnabhisamaya), 6. compre¬ 
hension of the stopping of wandering in Samsara (asam- 
cdrabhisamaya), 7. final comprehension (nisthabhisamaya), 
8. comprehension of the disciples (Sravakabhisamaya), 9. com¬ 
prehension of the Pratyekabuddhas (pratyekabuddhabhi- 
samaya) and 10. comprehension of the bodhisattvas (bodhi- 
sattvdbhisamaya). 

Among these ten, the bodhisattvabhisamaya is studied in 
detail. In the discussion of the eleven differences between the 
comprehension of the disciples and that of the bodhisattvas 
there is an explanation of the great spiritual and mystical quali¬ 
ties, such as the four infinite states (apramdna), eight deliver¬ 
ances (vimoksa), eight spheres of mastery (abhibbvdyatana), 
ten spheres of totality (krtsndyatana), four kinds of analytical 
knowledge (pratisamvid), six kinds of superknowledge (abhi- 
jrid), ten powers (bald), four kinds of perfect self-confidence 
(vaiSaradya), three kinds of the application of mindfulness 
(smrtyupasthana ), great compassion (mahdkarund), eighteen 
attributes of a Buddha (dvenikabuddhadharma), knowledge of 
all the aspects (sarvakdrajhdna), etc. 

Then comes an explanation of why the bodhisattva does 
not become a srota-apanna, etc. The bodhisattva has accepted 
an unlimited number of rebirths for the benefit of others. He 
destroys only the impediments to the knowable (jneydvarana), 
but not the impediments of the defilements (kleSavarana). 
Nonetheless, he remains as pure as an arhat. He does not aban¬ 
don the kleSavaranas and jheyavaranas until he attains Bodhi 
“Awakening,” and becomes an arhat, a Tathagata. His skill in 
means (upayakauSalya) for the ripening of beings (sattva- 
paripdka) and other special qualities are also explained. 

Chapter Four, entitled “Determining Dialectic” (samkathya- 
viniScaya), deals with 1. ways of determining meaning (artha- 
viniScaya), 2. ways of explaining a Sutra (vydkhyaviniScaya), 
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3. ways of analytical demonstration ( prabhidyasayndariana - 
viniScaya ), 4. ways of treating questions ( sampraSnaviniScaya ), 
5. ways of determining according to groups ( samgraba- 
viniScaya), 6. ways of determining a talk or controversy ( vada - 
viniScaya) and 7. ways of determining the profound and hidden 
meaning of certain Sutra passages ( abhisamdhiiiniScaya). 

This section on vada (the art of debating) by Asaiiga can 
be considered as a first attempt at that Buddhist logic which was 
later to be systematized, developed and perfected by Dihnaga 
and Dharmakirti. The subject is dealt with under seven head¬ 
ings: 1. the talk or discussion (vada), 2. assembly at the talk 
(.vddadhikarana ), 3. topic of the talk ( sddya, things to be 
proved, sddhana, proof) ( vddddbisthdna ), 4. adornment of the 
talk (erudition, eloquence, etc.) (vdddlafikdrd) , 5. defeat in 
the talk ( vddanigraha ), 6. withdrawal from the talk ( vada- 
nihsarana) and 7. qualities useful in a talk (wide knowledge, 
self-confidence, mental agility, etc.) ( vdde bahukdra dharmdh). 
It concludes by quoting a passage from the Mahdydnabhi- 
dharmasQtra which says that a bodhisattva should not debate 
with other people for twelve reasons. Asanga advises only 
engaging in a debate in order to acquire knowledge with a view 
to one’s own edification, but to refrain from engaging in debate 
merely for the pleasure of discussing. 

m. THE TRANSLATION 

The late Tripitakacarya Mahapandita Rahula Samkrtyayana 
discovered in 1934 in the Tibetan monastery of 2a lu [Shalul 
near g2is ka rtse [Shigatse] approximately two-fifths of the 
original Sanskrit text of the Abhidharmasamuccaya, long since 
considered lost. His photographs of this fragmentary' manuscript 
are deposited in the library of the Bihar Research Society, Patna 
(India). These fragments w'ere edited and published by V. V. 
Gokhale in the Journal of the Bombay Branch, Royal Asiatic 
Society, N.S., vol. 23, 1947. In 1950, Pralhad Pradhan published 
another edition (Visvabharati, Santiniketan 1950) of these same 
fragments with his own reconstruction of the missing parts 
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(approximately three-fifths of the text) with the help of the 
Tibetan and Chinese versions. 

The present translation is based on the Sanskrit editions 
mentioned above and on the Tibetan translation of the complete 
text (Bibliotheque nationale, Paris, Tibetan Ms. 251, fol. 51 recto 
up to 141 verso) and the Chinese translation by Hsuan-tsang 
(vol. 31, no. 1605, pp. 663a-694b of the Taisho edition of the 
Chinese Buddhist Canon). The parts translated directly from the 
original Sanskrit fragments are placed in French quotation marks. 

In translating the Sanskrit technical terms I have, as far as is 
feasible, endeavored to maintain a uniformity in rendering 
them. However, obviously this is not always possible. The term 
dbamia, for example, means “doctrine” in some contexts, but 
“virtue" or “nature” or “teaching” or “truth,” etc., in others 
[Translator’s note: in the first instance, “doctrine,” I have re¬ 
tained the original “Dharma” in most cases], Chanda as a 
rddhipdda (in the list chanda, vlrya, etc.) means “will,” but in 
kdmacchanda it means “desire” for sense-pleasures. Visaya is 
“object" in relation to indriya (faculty), but in the expression 
paricchinnavisayalambana it means “sphere:” “the object of 
the limited sphere." Dhdtu is “element” in the caksurdhdtu (eye 
element), but it is “realm” in the kamadhdtu (realm of desire). 
Rapa is “matter" in the rupaskandha (aggregate of matter), but 
it is “visible form" in the list rupa, Sabda, gandha, etc. In order 
to avoid all confusion I have nearly always given the original 
Sanskrit terms in parentheses. 

Two glossaries of Buddhist terms used in this text—one 
from Sanskrit and the other into Sanskrit—are added to this 
translation to assist students [Tr.: the latter is not included here]. 

The translation concludes with an Index in order to facili¬ 
tate the reader’s task of finding every subject or term in the text 
without difficulty. 

[•This edition includes a review byj. W. de Jong, translated 
by Sara Boin-Webb, and at her suggestion, several notes based 
on it. Other new notes are also included. David Reigle is respon¬ 
sible for the content of these asterisked notes. Misprints in San¬ 
skrit terms found in the French edition have been systematically 
corrected, and Tibetan transliteration has been standardized.] 
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THE COMPENDIUM OF THE HIGHER TEACHING 
(PHILOSOPHY) (ABHIDHARMASAMUCCAYA) 


I. — THE COMPENDIUM OF CHARACTERISTICS 

(LAKSANASAMUCCA YA) 

CHAPTER ONE 

Section One: Three Dharmas 
(Skandhas, Dhdtus, Ayatanas ) 

In the Compendium of Characteristics (laksanasamuccaya): 
Three phenomena ( tridharma ), grouping ( samgraba ), conjunc¬ 
tion ( samprayoga ) and accompaniment ( samanvdgama ])• In the 
Compendium of Determining ( viniScayasamuccaya ): Truth 
(satya), teaching ( dharma ), acquisition ( prdpti ) and dialectic 
( sdmkathya ). How many (.kali), with what aim {kim updddya), 
characteristics ( laksana ), definition ( vyavasthdna ), gradation 
C anukrama), meaning {artha), example ( drstdnta ), classifica¬ 
tion ( prabheda )—all this will be known in the Compendium. 

How many aggregates {skandha), elements {dhatu) and 
spheres ( dyatana ) are there? 

There are five aggregates: HI the aggregate of matter 
(rupa), [2] the aggregate of feeling {vedand), [31 the aggregate of 
perception ( samjha ), [4] the aggregate of formations ( samskdra ) 
and [51 the aggregate of consciousness {vijhdna). 

There are eighteen elements: [1] the eye element {caksur- 
dhatu), [2] the form element {rupadhdtu)' and 131 the visual 


1- In the category rupa, Sabda, etc., rupa means visible "form" and not 
“matter" as in the category of the five aggregates. In this context, translating 
•he term rupa by “matter" would lead to confusion since such things as sound 
(Sabda), odor (gandha), etc., are also constituted of subtle matter. 
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2 Abhidharmasamuccaya 

consciousness element (caksurvijndnadhdtii); [4] the ear ele¬ 
ment (.Srotradhatu), 151 the sound element ( Sabdadhatu ) and 
(61 the auditory consciousness element Urotravijndnadhatu)- 
(71 the nose element (ghranadhatu ), [8] the odor element 
( gandhadhatu ) and [91 the olfactory consciousness element 
( ghrdnavijndnadhdtu ); [10] the tongue element (jihvadhdtu), 
[111 the taste element ( rasadhatu ) and [12] the gustatory con¬ 
sciousness element (.jihvdvijndnadhdtu)-, [131 the body element 
( kayadhatu ), [141 the tangibility element ( sprastavyadhatu ) and 
(151 the tactile consciousness element ( kdyavijnanadbdtu ); 
[161 the mental organ element (.manodhatu), [17] the mental 
object element ( dbarmadhdtu ) and [181 the mental conscious¬ 
ness element (manovijndnadhdtu). 

There are twelve spheres: [1] the sphere of the eye 
( caksurdyatana ) and the sphere of form (rupdyatana); [31 the 
sphere of the ear ( Srotrdyatana ) and [41 the sphere of sound 
(Sabddyatana ); [51 the sphere of the nose (ghrdndyatanri) and 
[61 the sphere of odor (gandbdyatana ); [71 the sphere of the 
tongue ( jihvdyatana ) and [81 the sphere of taste ( rasdyatana); 
[91 the sphere of the body ( kdydyatana ) and [10] the sphere of 
tangibility (sprastavydyatana)-, [111 the sphere of the mental 
organ ( mana dyatana) and [121 the sphere of the mental object 
( dharmdyatana ). 

Why are there only five aggregates? Because of the five 
methods by means of which [the ideal of self (dtmari) makes its 
appearance: self as physical apprehension, self as experience, 
self as expression, self as the agent of all right and all wrong, 
and self as the basis of all that. 

Why are there only eighteen elements? Because, due to 
two things, the body (dehaY and appropriation ( parigraha ), } 
there is support of the past and present sixfold experience 
( atitavartamdnasaddkdropabhogadhdranatd ). 2 3 4 


2. Deha means the six indriyas (faculties): eye, ear, nose, tongue, body 
and mental organ. 

3. Parigraha means the six visayas (objects): visible form, sound, odor, 
taste, tangibility and mental objects. 

4. Atitavartamdnasaddkdropahhogadhdranata means the six vijhdnas 

(consciousnesses): visual, auditory, olfactory, gustatory, tactile and mental 
consciousnesses. 
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Why are there only twelve spheres? Because, due to two 
(lungs, the body and appropriation, there is an entrance to the 
future sixfold experience ( andgatasadakdropabhogdyadvara). 

Why are the aggregates called clinging (upaddnaP The 
aggregates are so called because they are associated with 
clinging. 

What is clinging? The desire ( chanda ) and craving (raga) 
of the aggregates. 

Why are desire and craving called clinging? Desire and 
craving are so called because of the continuation and non¬ 
abandonment of future and present aggregates [and also] be¬ 
cause of desire of the future and attachment to the present. 

Why are the elements and spheres considered as associ¬ 
ated with clinging? The explanation here is the same as in the 
case of the aggregates. 

What is the characteristic (laksana) of matter? Change is 
the characteristic of matter. It has two forms: change in contact 
and change in localization. What is change in contact? It is the 
alteration caused by contact by a hand, a foot, a stone, a 
weapon, a stick, cold, heat, hunger, thirst, a mosquito, a gadfly, 
a snake, a scorpion, etc. What is change in localization? It is the 
imagination of form, through determined or undetermined men¬ 
tal conception, as such and such or some such other form. 

What is the characteristic of feeling? Experience is the 
characteristic of feeling. There is experience when one feels the 
results of good or bad actions. 

What is the characteristic of perception? Recognizing is the 
characteristic of perception. The nature of perception is to know 
various things, and to express things seen, heard, conceived and 
those that one recalls. 5 

What is the characteristic of the formations? Constructing 
is the characteristic of the formations. The nature of formation 
is to form and construct; through it the mind is directed 
towards favorable ( kuSala ), unfavorable ( akuSala ) and neutral 
(avyakrta) activities. 


5. Cf., the Pali expression dittha-suta-muta-vinnata. MA I, p. 37, says that 
the term muta indicates odor, taste and tangibles: gandharasaphotthabbanam 
etam adhiiwcanam. 
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What is the characteristic of consciousness? Knowing is the 
characteristic of consciousness. It is consciousness by means of 
which one knows (visible) form, sound, odor, taste, the tan¬ 
gible, mental objects and various realms. 

What is the characteristic of the eye element? It is that 
by means of which one sees forms, and which is the store- 
consciousness, the accumulated seed (bijam upacitam dlaya- 
vijnanam). The characteristics of the elements of the ear, nose, 
tongue, body and mental organ are also like that of the eye 
element. 

What is the characteristic of the form element 5 The form 
element is that which becomes visible when it is seen by the 
eye, and over which is exercised the supremacy of the eye ele¬ 
ment. The characteristics of the elements of sound, odor, taste, 
tangibility and the mental object are like that of the form ele¬ 
ment. 

What is the characteristic of the visual consciousness 
element? It is reaction to a visible form which has the eye 
as its subject (base) and form as its object, and it is also the 
store-consciousness of results which is the accumulated seed 
(bijam upacitam vipdkdlayavijndnam). Such is the charac¬ 
teristic of the visual consciousness element. The characteristics 
of the elements of auditory, olfactory, gustatory, tactile and 
mental consciousness are also like that of visual conscious¬ 
ness. 

What is the characteristic of the sphere? It should be 
known just as should that of the elements. 

What is the definition of the aggregate of matter? Whatever 
it is, all matter is constituted by the four great elements and 
derivations of the four great elements. 

What are the four great elements? They are the elements of 
earth, water, fire and air. 

What is the earth element? It is solidity. 

What is the water element? It is fluidity. 

What is the fire element? It is heat. 

What is the air element? It is motion. 

What is derived matter? The faculties of the eye, ear, nose, 
tongue, body, a certain part of form, sound, odor, taste, touch, 
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and also matter included in the sphere of mental objects. 

What is the eye faculty ( indriya )? It is sensitive matter de¬ 
rived from the four great elements and which is the basis of 
visual consciousness. 

What is the ear faculty? It is sensitive matter derived from 
the four great elements and which is the basis of auditory con¬ 
sciousness. 

What is the nose faculty? It is sensitive matter derived from 
the four great elements and which is the basis of olfactory con¬ 
sciousness. 

What is the tongue faculty? It is sensitive matter derived 
from the four great elements and which is the basis of gustatory 
consciousness. 

What is the body faculty? It is sensitive matter derived from 
the four great elements and which is the basis of tactile con¬ 
sciousness. 

What is form? It is a phenomenon derived from the four 
great elements and which is the object of visual consciousness, 
such as blue, yellow, red, white, long, short, square, round, 
large, small, high, low, soft, rough, the sun, shadow, light, 
darkness, cloud, smoke, dust and mist; the form of space, the 
form of a gesture (of an expression), the form of a single color 
in the sky. All that is threefold: pleasant, unpleasant or indif¬ 
ferent. 

What is sound? It is a phenomenon derived from the four 
great elements and which is perceptible by the auditory faculty, 
such as pleasant, unpleasant or indifferent, produced by the or¬ 
ganic 7 or inorganic 8 great elements or both , 9 known in the world 
or produced by persons endowed with supernormal powers 
(.siddbas) or conceived or uttered by the noble ones (aryas) or 
by heretics. 

What is odor? It is a phenomenon derived from the four 
great elements and which is perceptible by the olfactory faculty, 


6. Cf. Vism, p. 444. See below, p. 6. 

7. Such as the sound of spoken words. 

8. Such as the sound produced by trees shaken by the wind. 

9. Such as the sound produced by a musical instrument. 
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such as a pleasant, unpleasant, neutral, natural, mixed or modi- 
fied odor. 

What is taste? It is a phenomenon derived from the four 
great elements and which is perceptible by the gustatory faculty, 
such as bitter, acid, sweet, sharp, salty or astringent, pleasant, 
unpleasant or neutral, natural, mixed or modified. 

What is tangibility? It is a phenomenon derived from the 
four great elements and which is perceptible by the tactile 
faculty, such as softness, roughness, lightness, heaviness, flex¬ 
ibility, slowness, rapidity, cold, hot, hunger, thirst, satisfaction, 
strength, weakness, fading, itchiness, putrefaction, disease, 
aging, death, fatigue, rest, energy. 

What is matter included in the sphere of mental objects? It 
is of five kinds: [1] the infinitely small, 10 [21 that which pertains 
to space," [31 that which pertains to the discipline of commit¬ 
ment, 12 [4] that which pertains to the imagination 13 and [51 that 
which is produced by the supernormal powers." 

What is the definition of the aggregate of feeling? The six 
groups of feeling: feeling aroused by contact with the eye, feel¬ 
ings aroused by contact with the ear, nose, tongue, body and 
mental organ. These six groups of feeling are pleasant or un¬ 
pleasant or neither pleasant nor unpleasant. Equally, there are 
pleasant, unpleasant, neither pleasant nor unpleasant physical 
feelings; pleasant, unpleasant, neither pleasant nor unpleasant 


10. Abhisamksepika "that which is extremely concentrated." This is the 
atom. See below, p. 91, the definition of the atom as not having a physical 
body and which is perceived by the mind. Hence, the atom, extremely con¬ 
centrated matter, is included in the sphere of mental objects and not in the 
spheres of visual, auditory, olfactory, gustatory or tangible objects. 

11. AbhyavakaSika “that which pertains to space." This is very widespread 
rupa (matter) which does not create an obstacle. This is also perceived by the 
mind, but not by the physical faculties, the eye, etc. 

12. Scundddnika “that which pertains to the discipline of commitment. 
This is experience proved by practice. It is avijnaptirupa. 

13. Parikalpita “imagined.” This is rupa , matter (as apparition) produced 
by the imagination. 

14. Vaibhutvika “that which is produced by the supernormal powers. 
These are things engendered by the rddhibalas, through the power of the 
dhyanas, vimoksas, etc. 
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mental feelings; pleasant, unpleasant, neither pleasant nor 
unpleasant sensual feelings; pleasant, unpleasant, neither pleas¬ 
ant nor unpleasant non-sensual feelings; there are also pleas¬ 
ant, unpleasant, neither pleasant not unpleasant feelings asso¬ 
ciated with greed (gredha ); pleasant, unpleasant, neither 
pleasant nor unpleasant feelings associated with renunciation 
(miskramya). 

What is physical feeling? It is feeling associated with the 
five kinds of consciousness [in relation to the five physical feel¬ 
ings). 

What is mental feeling? It is feeling associated with mental 
consciousness. 

What is sensual feeling? It is feeling associated with desire 
for self. 

What is non-sensual feeling? It is feeling free from that 
desire. 

What is feeling associated with greed? It is feeling associ¬ 
ated with greed for the five sense pleasures. 

What is feeling associated with renunciation? It is feeling 
which is free from this [last] desire. 

What is the definition of the aggregate of perception? The 
six groups of perception are: perception aroused by contact 
with the eye, perceptions aroused by contact with the ear, nose, 
«tongue, body and mental organ, by means of which it per¬ 
ceives an object endowed with signs ( sanimitta ), an object 
without signs ( animitta ), a limited ( partita ) object, an extensive 
(mahadgata) object, an infinite (apramana) object, and also 
the sphere of nothingness where one thinks: "nothing exists” 
(n&sti kincid ity&kincanydyatanarri). 

« What is perception endowed with signs? All perceptions 
except those of him who is skilled in the inexpressible 
{ av yavaharaku$ala), of him who has attained the state of 
Sl gnlessness ( animittadhatusamapanna) and him who has 
nsen to the summit of existence ( bhavcigrasamapanna ). 

« What is perception without a sign? These are the percep- 
10ns which were excluded [above]. 

« What is limited perception? It is that by means of which 
ne P er ceives the realm of desire ( kamadhatu ). 
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« What is extensive perception? It is that by means of 
which one perceives the realm of form ( rupadbatu ). 

« What is infinite perception? It is that by means of which 
one perceives the sphere of infinite space (dkdSanantydyatana) 
and the sphere of infinite consciousness (vijndndnantydyatana). 

« What is perception of nothingness? It is that by means of 
which one perceives the sphere of nothingness ( akincanyaya - 
tana). 

« What is the definition of the aggregate of formations? 

« The six groups of volition (cetana): volition aroused by 
contact with the eye, volitions aroused by contact with the ear, 
nose, tongue, body and mental organ, by means of which one 
aims for a good state, one aims for impurity or one aims for the 
discrimination of states ( avasthdbheda). 

« Thus—except for feeling and perception—this volition, 
with the other mental things ( caitasika dharma ) and also forma¬ 
tions dissociated from the mind ( cittaviprayukta samskdra), is 
called the aggregate of formations. 

« And what are they [these formations]? 

« [1] attention ( manaskdra ), [2] contact ( sparia ), (31 will 
( chanda ), [4] determination ( adbimoksa ), [51 mindfulness 
( smrti ), [61 concentration ( samddhi ), [71 wisdom (prajna), 
[81 trust ( SraddbU ), (91 self-respect (brf), [101 modesty (apa- 
trdpya), [111 absence of greed ( alobba ), [12] absence of hatred 
( advesa ), [131 absence of delusion (amohd ), [141 vigor (virya), 
[151 serenity ( praSrabdbi ), [161 diligence ( apramdda ), [171 equa¬ 
nimity ( upeksa ), (181 harmlessness ( auihimsd ), [191 craving 
( raga ), [201 repugnance (pratigba), [211 pride ( mdna ), [221 igno¬ 
rance ( avidya ), [231 scepticism ( vicikitsa ), [241 view of indi¬ 
viduality (satkayadrsti), [251 idea of grasping extreme views 
( antagrdhadrsti) , [261 adherence to views ( drstiparamarfa ), 
[27] adherence to observances and rituals (SilavrataparamarSa), 
[281 false views (mithyadrsti) , [291 anger ( krodha ), [30] rancor 
( upandba ), BU hypocrisy ( mraksa ), [32] malice (praddSa), 
[331 envy ( Irsya ), [341 avarice ( matsarya ), [351 illusion (mayo), 
[36] dissimulation ( Sathya. ), 137] self-satisfaction (mada), [38] vio¬ 
lence (vihimsd), [391 lack of self-respect ( dhrikya ), 140] lack of 
modesty ( anapatrdpya ), [411 inertia ( stydna ), [42] restlessness 
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(auddhatya), [431 lack of trust ( aSraddbya ), [44] idleness 
(kausidya), [451 indolence ( pramada ), [461 confused memory 
(jnusitasmrtita) , [471 inattention (asamprajanya) , [481 distrac¬ 
tion ( viksepa ), 1491 languor (middha), [501 remorse (kaukrtya), 
[ 51 ] reasoning ( vitarka ) and [52] deliberation (vicara). 

« What is volition ( cetana )? It is construction by the mind 
(cittdbhisamskara), mental activity ( manaskarma ). Its function 
consists of directing the mind to the domain of favorable 
(kuiala), unfavorable (akutala) or neutral ( aiyakrta ) activities. 

«[1] What is attention ( manaskdra )? It is mental tenacity 
( cetasa dbbogab). Its function consists of keeping the mind 
(cittadhdrana ) on the object ( dlambana ). 

« [2] What is contact (spared)? It is similar to the transforma¬ 
tion of a faculty 15 when the threefold union 16 takes place. Its 
function consists of giving a basis to feeling ( vedand). 

«(31 What is will (chanda)? It is the will-to-do (kartr- 
kdmatd) which is in direct relation to the desired object. Its 
function consists of giving a basis to vigor. 

« [4] What is determination ( adbimoksa )? It is the action of 
remaining [fixed! on an object chosen by choice. Its function 
consists of not going back [on one’s decision). 

« [51 What is mindfulness (smrti)? It is non-forgetting by the 
mind (cetas) with regard to the object experienced. 17 Its function 
is non-distraction. 

« [61 What is concentration (samddhi)? It is one-pointedness 
of mind ( cittasyaikagrata) on the object to be investigated. Its 
function consists of giving a basis to knowledge (jnana). 

«[71 What is wisdom (prajna)? It is investigation of the 
qualities (dharma) of the object to be investigated. Its function 
consists of excluding doubt (samSaya). 

15. Indriyavikarapariccheda. “This meaning of pariccheda is not known 
t0 “‘f lexicons." (tr. after) La Vallee Poussin, Siddhi, p. 144. 

16. Trikasamnipata “threefold union" is the union of a sense faculty, 
object and consciousness. Indnya-visaya-vijnandni trinyeva trikam : 

p. 20. Cf. cakkbun capaticca rape ca uppajjati cakkhunvinnanam, 
Knnam sangati pbasso (M 01, p. 281). 

17. Samstutavastu “the object experienced:" TrimSika, p. 26, explains 
Sar bsbitavastu by punanubhutam “experienced formerly." 
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« [8] What is trust ( Sraddbd )? It is full and firm conviction 
( abbisampratyaya) with regard to that which exists ( astitva ), 
serene joy ( prasada ) relating to good qualites ( gunavattva ), and 
eagerness ( abhilasa ) for capability ( Sakyatva ). Its function con¬ 
sists of giving a basis to will. 

« (91 What is self-respect (hrip It is shame at doing wrong 
to oneself. Its function consists of giving a basis to abstention 
from misconduct (duScarita). 

«(101 What is modesty ( apatrdpya)'. ? It is shame at doing 
wrong because of another person. Its function is the same las 
the above). 

«[111 What is the absence of greed ( alobha )? It is non¬ 
attachment to existence ( bhava ) or to the instruments of exist¬ 
ence ( bbavopakarana ). Its function consists of giving a basis to 
the halting of misconduct. 

« 112) What is the absence of hatred ( advesa )? It is the 
absence of malevolence (ancighdta) with regard to living beings 
( sattva ), suffering ( duhkba) and the conditions of suffering 
(duhkbasthdmya dhamia). Its function consists of giving a 
basis to the halting of misconduct. 

«113] What is the absence of delusion (smofea)? It is 
knowledge ( jndna ) and discernment ( pratisamkhya ) concern¬ 
ing the results of actions ( vipdka ), concerning the teachings 
(agarnd) or realization ( adhigama). Its function consists of 
giving a basis to the halting of misconduct. 

« [ 14 ] What is vigor (virya)? It is firm mental effort (cetaso 
’bhyutsdhab ) aimed towards favorable ( kuSala ) things, either in 
the preparation ( samnaha ), or in the practice ( prayoga ), or the 
absence of weakness (.alinatvd), or in the absence of regression 
(avyavrtti ), or in dissatisfaction ( asamtiisti ). Its function consists 
of realizing fullness and accomplishment in the favorable direc¬ 
tion. 

«[15] What is serenity {praSrabdhi )? It is maneuverability 
(karmanyata ) of the body and mind acquired by relaxing the 
rigidity ( dausthulya ) 18 of the body and mind. Its function con¬ 
sists of removing every obstruction. 

18. Dausthulya. TrimSika, p. 27, explains the term as kdyacittayor 


« [16] What is diligence ( apramdda )? It is the development 
of favorable conditions through the absence of craving, hatred 
and delusion accompanied by vigor, and also protection of the 
mind against impure conditions (sdsrava dharma). Its function 
consists of realizing the fullness and accomplishment of worldly 
(laukika ) and transcendental C lokottara) happiness. 

« [171 What is equanimity ( upeksa )? It is evenness of mind 
(cittasamatd), passivity of mind ( CittapraSathata ), 19 a disinter¬ 
ested and stable state of mind (cittasyanabhogavasthitata), 
which is opposed to the defiled states (samklistavihara) , and 
which is based on the absence of craving, hatred and delusion, 
accompanied by vigor. Its function consists of not giving occa¬ 
sion to the defilements (samkleSa). 

«[181 What is harmlessness (avihimsc I)? It is compassion 
(karund) which forms part of the absence of hatred. Its function 
consists of not tormenting. 

« [191 What is craving (rdga)? It is attachment to the three 
realms of existence. Its function consists of engendering suf¬ 
fering. 

«[201 What is repugnance ( pratigha )? It is malevolence 
(.dghdta) with regard to living beings, suffering, and conditions 
of suffering. Its function consists of supplying a basis to a 
wretched state 20 and misconduct. 


akarmanyata scimkiefikadharmab jani ca "the rigidity of the body and mind 
and the seeds of the defilements." In Pali the term (dutthula) in general means 
“wrong,” “unchaste,” “lewd,” “wicked." (Translator's note: despite this expla¬ 
nation, Dr. Rahula never again in this book uses the term "rigidity” for 
dausthulya, preferring the equivalent of "unruliness."1 

19. CittapraSathata TrimSikS, p. 28, explains the term thus: anabhi- 
samskarenaprayatnena samahitacetaso yathdbhiyogam samasyaiva yd 
pravrttih sd CittapraSathata “passivity of mind (.CittapraSathata) is the continu¬ 
ation of the stable and equal state of mind already realized, without construc¬ 
tion and without effort” (praSatha<'lSath “to be lazy”). 

20. AsparSavihara, Pali equivalent aphdsuvihdra which means "wretched 
^te,” “unpleasant life or existence.” There is no doubt over the meaning of 
the term asparSavihdra since it is clearly explained in the TrimSika, p. 28: 
sparSah sukham, tena sahito vihdrah sparSaviharah, na sparSaviharo 
sparSaviharah, duhkhasahita ityarthah. "sparSa means happiness, an exist- 
ence (state) endowed with that (happiness) is sparSavihdra, (that which is) 
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«[21] What is pride ( mana )? It is exaltation of the mind 
( cittasyonnatih ) which rests on the idea of self. Its function con¬ 
sists of giving a basis to the appearance of contempt ( agaurava) 
and suffering. 

« [22] What is ignorance ( avidya )? It is absence of knowl¬ 
edge ( ajncina ) with regard to the three realms of existence 
( traidhatuka ). Its function is to give a basis to the appearance of 
defilements, mistaken decisions and doubts concerning the 
teachings (dharrna). 

«[231 What is scepticism (vicikitsd)? It is uncertainty 
( vimati ) with regard to the Truths (satya ). Its function consists 
of supplying a basis to non-functioning on the part of the good 
( kutalapaksa ). 

« [24] What is the view of individuality ( satkayadrsti )? It is 
the admission, inclination, idea, point of view, opinion of him 
who considers the five aggregates of attachment as a “self’ or 
pertaining to a “self.” Its function consists of giving a basis to all 
kinds of opinions. 2 ' 

«[25] What is the idea of grasping extreme views ( anta- 
grdhadrstip It is the admission, inclination, idea, point of view, 
opinion of him who considers the five aggregates of attachment 
as eternal (SOSvata) or as self-annihilating [at death]. Its function 
consists of preventing emancipation by means of the middle way. 


not sparSavihara is asparSavib&ra, which means 'endowed with suffering.'" 
Therefore asparSavihdra means “a wretched or painful state,” “an unpleasant 
existence." SparSa usually means “contact." In a developed sense it can mean 
"association," “harmony," and also the idea of sukha “happiness,” as it is given 
in the TrimSika, may he introduced in a forced way. However, in Buddhist 
Sanskrit texts sparSavihara and asparSavihdra are used as technical terms 
probably in accordance with the Pali terms phasuvihara and aphasuvihara 

There is an interesting discussion of the term phasuvihara in the article 
“Deux Etudes de Moyen Indien” by Colette Caillat, Journal Asiatique, I960, 
fasc. 1 p. 41 ff. 

See also Edgerton, BHS Dictionary, s.v. phasu, sparSavihdrata, asparSa¬ 
vihara. 

21. Sarvadrstigata “all kinds of opinions." Here gala does not mean 
“gone," but “group," “multitude." Cf. the Pali expression ditthigatam 
ditthigahanam. Also cf. the Tibetan translation of sarvadrstigata by Ita ba 
thams cad “all opinions." 
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«[26] What is adherence to views ( drstipardmarSa )? It is 
admission, inclination, idea, point of view, opinion of him 
w ho considers a view or the five aggregates of attachment form¬ 
ing the basis of views, as the best, the highest, eminent and 
supreme. Its function consists of supplying a basis for adher¬ 
ence to false views. 22 

«[27] What is adherence to observances and rituals (fila- 
vratapardmaria. )? It is the admission, inclination, idea, point of 
view, opinion of him who considers observances and rituals or 
the five aggregates of attachment constituting the basis, as being 
pure, just (or providing deliverance) 23 and leading to emancipa¬ 
tion. Its function is to supply a basis for fruitless efforts. 

« [28] What is a false view ( mithyadrsti )? It is the admission, 
inclination, idea, point of view, opinion of him who denies 
cause (betu ) and effect (phala) or action (kriyd) or who rejects 
the reality of what exists ( sat vastu ) or who imagines falsely. Its 
function consists of totally eradicating good roots (kuSalamula), 
of supplying a basis to the consolidation of bad roots ( akuSala- 
mala), and of persevering in the bad and not persevering in 
the good. 23 

« Of these five ideas, how many are affirmative (samdropa- 
drsti) and how many negative ( apavddadrsti )? Four are affirma¬ 
tive ideas because of the fact that they attribute a particular na¬ 
ture (svabhdvaviSesa) to the knowable (jneya) and also because 
of the fact that they attribute the highest purity ( agraSuddhi ) to 
views. 25 One of these ideas is usually negative. 


22. DrstiparamarSa is attachment to philosophical and metaphysical opin¬ 
ions, and SilairatapardmarSa is attachment to external observances and rituals. 

23. Gokhale reads yuktito “as just" and Pradhan reads muktito “as deliver¬ 
ance.” The Chinese and Tibetan versions confirm Pradhan's reading. 

24. Cf. KoSa, Ch. IV, p. 170 ff. 

25. According to the Commentary by Buddhasimha, the four words 
svabhava, viSesa, agra and Suddhi correspond respectively to the four 
satkdyadrsti, antagrahadrsti, drstiparamarSa and SilairatapardmarSa views. 
If this explanation is accepted, the translation would be: “Four are affirmative 
ideas by reason of the fact that they attribute a nature (svabhava) and a par¬ 
ticularity (viSesa) to the knowable (jneya), and also by reason of the fact that 
they attribute excellence (agra) and purity (Suddhi) to views.” 
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« As for views in relation to the beginning (purvanta) and 
the end ( aparanta )—by how many of the [preceding] views can 
they be known? By two or by all. As for views in relation to 
indeterminate subjects ( avyakrta-vastu )—by how many can 
they be known? By two or by all. 

« What are the defects the sight of which led the Blessed 
One to deny a self ( atman ) in the aggregates, elements and 
spheres for five reasons? On seeing five defects ( dosa ) con¬ 
tained in the view of individuality ( satkayadrsti ). [They are] the 
defect of divergent characteristics ( vilaksanatd ), defect of im¬ 
permanence ( anityatd ), defect of dependence ( asvatantrya ), 26 
defect of the absence of body (nirdehata), defect of effortless 
liberation (ayatnato moksa ). 

« As for the twenty forms of defective views concerning the 
self with regard to the five aggregates—matter ( rupa ) is consid¬ 
ered as the self ( atma ), the self having a material nature 
(rUpavantam dtmariam), matter pertaining to the self (dtmiyam 
rapam ), or the self to matter (rape atmdnani)-, and feeling, per¬ 
ception, the formations and consciousness are considered as the 
self, or the self having consciousness, consciousness pertaining 
to the self, and the self to consciousness 27 —of those how many 
are views concerning the self, and how many concerning things 
pertaining to the sell? Five are views concerning the self and 
fifteen are views concerning things pertaining to the self. 
Why are there fifteen concerning things pertaining to the sell? 
Because of the relationship with the self (sambandbatmiyatd). 
the dependence of the self (vaSavartandtmlyatd) and the 
inseparability of the self (auinirbhagavrttydtmiyata). 

« Should it be said that the view of self is based on estab¬ 
lished reality ( nirapitavastuka ) or that is it not based on estab- 


26. Gokhale reads asvatantrya "non-independence.'' Pradhan: asvasthya 
also means “non-independence" (a+sva+stha “not self-depending"). The 
Chinese and Tibetan versions confirm the meaning of “non-independence." 

27. Cf. Culavedalla Sutta, M I, p. 300: rapam attato samanupassati, 
riipavantam va attdnam. attani va rupam, rupasmim va attdnam. The same 
in respect of ledana, sanna, samkhdra and vinndna. Hence twenty forms of 
sakkayaaitthi. 
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lished reality ( anirupitavastukd )'.? It should be said that it is not 
based on established reality, [but is] like the belief that a rope is 
a snake. 

«[29] What is anger ( krodha )? It is mental malevolence 
which forms part of repugnance caused by a present prejudice. 
Its function consists of supplying a basis to violence, the use of 
weapons and sticks, etc. 

«[30] What is rancor (upanahdp. Not subsequently aban¬ 
doning the intention of revenge, which also forms a part of repug¬ 
nance. Its function consists of supplying a basis to impatience. 

«[31] What is hypocrisy ( mraksa )? It is the fact of hiding 
one’s own faults when one has been justly accused, which 
forms part of delusion (moha). Its function consists of supplying 
a basis to a state of remorse and uneasiness. 

«[32] What is malice ( praddSa )? It is mental malevolence 
forming part of repugnance, preceded by anger ( krodha ) and 
rancor (upandba). Its function consists of supplying a basis to 
violent, harsh and insulting words; to an accumulation of de¬ 
merit ( apunya) and a state of uneasiness. 

«[331 What is envy ( irsyd )? It is an angry thought in him 
who desires gains and honors. It is part of hatred aroused by 
intolerance (aniarsakrta) for the welfare of others. Its function 
consists of arousing affliction and a state of uneasiness. 

«[34] What is avarice ( matsarya )? It is firm mental attach¬ 
ment (cetasa agraba) by him who desires gains and honors. It is 
part of craving ( raga ) for necessities ( pariskdra : things neces¬ 
sary to existence). Its function consists of supplying a basis to 
the opposite of a simple life ( asamlekha ). 28 

« 135] What is illusion (maya)? It is a display of false virtues 
by him who is set on gains and honors. It forms part of craving 
and delusion. Its function consists of supplying a basis to a false 
way of life. 

«[36] What is dissimulation (Sdthya)? It is [a tendency to] 
hide his real faults by him who is set on gains and honors. It 


28. In Pali sallekha means "simplicity," “austerity,” not possessing many 
’kings. Cf. sallekhaintti, Vism, p. 65. 
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forms part of craving and delusion. It is opposed to the accep¬ 
tance of good advice (samyag avavada). 

« [37] What is self-satisfaction ( mada )? It is joyful content¬ 
ment arising from health, youth, or a sign of longevity or of any 
intoxicating advantage (sdsrava sampatti). It forms part of crav¬ 
ing. Its function consists of supplying a basis to all the major and 
minor defilements (sarvakleSopakleSa). 

« [38] What is violence ( vihimsd )? It is cruelty, lack of com¬ 
passion or love. It forms part of repugnance ( pratigba ). Its func¬ 
tion consists of doing wrong. 

« (39) What is lack of self-respect ( dhrikya )? It is the fact of 
not being ashamed of doing wrong in relation to oneself. It 
forms part of craving, hatred and delusion. Its function consists 
of attracting all the major and minor defilements. 

« [40] What is lack of modesty ( anapatrdpya )? It is the fact 
of not being ashamed in doing wrong because of others. It 
forms part of craving, hatred and delusion. Its function consists 
of attracting all the major and minor defilements. 

«[41] What is inertia ( stydna )? It is the absence of mental 
maneuverability ( cittdkarmanyatd ), which forms part of delu¬ 
sion. Its function consists of attracting all the major and minor 
defilements. 

«[42] What is restlessness ( auddhatya)! It is mental dis¬ 
quiet in him who pursues a pleasant object (Subhanimitta). It 
forms part of craving. Its function consists of opposing tranquil¬ 
lity ( Samatha ). 

« (43) What is lack of trust ( aSraddhya )? It is an absence of 
firm and full trust, it is a lack of serenity and aspiration for the 
good. It forms part of delusion. Its function consists of supplying 
a basis to idleness. 

«[44] What is idleness ( kausidya )? It is a lack of mental 
effort caused by the pleasures of sleep and rest. It forms part of 
delusion. Its function consists of opposing all practices which 
are aimed at the good. 

« [451 What is indolence (pramada )? It is non-development 
of the good due to craving, hatred and delusion associated with 
idleness, and it is also mental non-protection against impure 
things (sdsravebhyas ca dharmebhyah). Its function consists of 
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supplying a basis to an increase of the bad and diminution of 
the good. 

«[46] What is confused memory' ( musitasmrtitd )? It is 
memory' filled with defilements. Its function consists of supply¬ 
ing a basis to distraction ( viksepa ). 

« [47] What is inattention ( asamprajanya )? It is intelligence 
(prajna) 29 filled with defilements by means of which involuntary 
(asamvidita ) actions of body, speech and mind arise. Its func¬ 
tion consists of supplying a basis to transgressions of moral rules 
C dpatti). 

«[48] What is distraction ( viksepa )? It is the dispersion 
(visard) of the mind and that forms part of craving, hatred and 
delusion. It is divided into natural distraction (svabhdva- 
viksepa), external distraction (bahirdhd-viksepa), internal dis¬ 
traction (adhydtma-viksepa), distraction concerning the aim 
(nimitta-viksepa), distraction of unruliness (dausthulya-viksepa) 
and distraction arising from attention (manasikdra-vik$epa). 

« What is natural distraction? It is the five groups of con¬ 
sciousness. 30 

«What is external distraction? It is mental dispersion 
(cetaso visdrah) in the five sense pleasures of him who pursues 
the good. 

« What is internal distraction? It is torpor (laya), restless¬ 
ness (auddhatya) and enjoyment (dsvdda) in him who pursues 
the good. 

« What is distraction concerning the aim? It is pursuit of the 
good with a view to obtaining praise from others. 

« What is distraction of unruliness? It is grasping (udgraba), 
dispersion (vyavakirana), objectification (nimittikara) in re¬ 
spect of a certain feeling which occurs, such as “me” (aharri), 
“mine” (mama) or “I am” (asmi) because of unruliness aroused 
by egoism (ahamkdra), self-interest (mamakara) and “I am” 
pride (asmimana) in him who pursues the good. 


29. Here prajna is translated as “intelligence" in order to distinguish it from 
wisdom. 

30. Consciousness associated with the five physical senses: eye, ear, nose, 
tongue and body. 
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« What is distraction of attention? It is a dispersion arising 
from doubt* in a person who is entering other states of attain¬ 
ment ( samtipatti ) or other vehicles (yana). Its function opposes 
that of detachment ( vairtigya). 

«[491 What is languor ( middha )? It is mental contraction 
( cetaso 'bhisamksepah) which is part of delusion because of a 
certain cause of languor ( middbanimitta ), be it favorable 
(kuSala ), unfavorable ( akuSala ) or neutral ( avytikrta ), in time 
( kala ) or outside time ( aktila ), appropriate ( yukta ) or inappro¬ 
priate (ayukta). Its function consists of supplying a basis to neg¬ 
ligence in what one should do (krtytitipatti). 

«[50] What is remorse (kaukrtya )? It is mental repentence 
( cetaso vipratisarah ) which is part of delusion ( mohtimSika) 
because of various reasons whether intentional or not, favorable, 
unfavorable or neutral, in time or outside time, appropriate or 
not. Its function consists of opposing mental stability ( cittasthiti ). 

«(51) What is reasoning ( vitarka )? It is mental debating 
( manojalpa ) which seeks, deriving from volition (cetarui) or in¬ 
tellect (prajnti), and it is mental coarseness (cittasyaudtirikatti). 

«152] What is deliberation (victim)? It is mental debating 
which reflects (pratyaveksaka), deriving from volition (cetanti) 
and intellect (prajnti), and it is mental subtlety ( cittasya 
silksmatti). The function of both consists of supplying a basis to 
states of ease or uneasiness ( sparStisparSavihcira). 

« Moreover, the function of favorable things (kuSala dharrna) 
consists of eliminating whatever is hostile ( vipaksa ) to them, and 
the function of the major and minor defilements ( kleSopakleSa) 
consists of counteracting their opposites (pratipaksa ). 

«What are formations dissociated from the mind (citta- 
viprayukta samskara)? 

« They arc: [1] obtaining ( prtipti ), [2] the attainment of non- 
perception (asamjni-samtipatti), [3] the attainment of cessation 
(nirodhasamtipatti ), [4] the state of non-perception (tisam- 
jnika), [5] the life faculty (jivitendriya), [6] similarity of types 


* J. W. de Jong notes in his review that “doubt,” for samSraya [not samSaya], 
is a mistake. See appendix, p 298. This should be, “It is a dispersion arising from 
entering other states of attainment or resorting to (samSrayd) other v ehicles." 
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( niktiyasabhtiga ), [7] birth (jtiti), [8] aging (jarti), 191 duration 
(stbiti), [10] impermanence ( anityatti ), [11] groups of names 
(namaktiya), [12] groups of words (padaktiya), [13] groups of 
consonants (vyanjanakaya), [14] the status of an ordinary man 
(prthagjanatva), [15] continuity (pravrtti), [16] diverse regularity 
( pratiniyama ), [17] union (yoga), [18] rapidity (java), [191 gra¬ 
dation (anukrama), [20] time (kala), [21] orientation (deSa), 
[22] number ( samkhya) and [23] assemblage (samagri). 

«[1] What is obtaining (prtipti)? Obtaining, acquisition 
(pratilambha ), possession (samanvtigama), it is a designation 
(prajnapti) indicating the increase (ticaya) and diminution (apa- 
caya) of favorable (kuSala) and unfavorable (akuSala) things. 

«[2] What is the attainment of non-perception (asamjni- 
samtipatti)? It is a designation indicating the cessation (nirodha) 
of the unstable mind and mental activities (asthtivartintim citta- 
caitasiktintim) by means of attention ( manasiktira) preceded by 
the perception of release ( nihsaranasamjnti) in a person who is 
free from craving (vUartiga) in the “wholly pure” state ( Subha - 
krtsna), but who is not yet free from the craving beyond that. 

« [31 What is the attainment of cessation ( nirodhasamtipatti)? 
It is a designation indicating the cessation of the unstable mind 
and mental activities by means of attention preceded by the per¬ 
ception of a state of peace ( Stintavihtira) in a person free from 
craving in “the sphere of nothingness” ( tikincanyayatana) and 
who is emerging from the “summit of existence" ( bbavtigra). 

« [4] What is the state of non-perception ( tisatnjnika)? It is a 
designation indicating the cessation of the unstable mind and 
mental activities in a person who is born among the gods (deva) 
in the state of non-perceptive beings ( asamjnisattva ). 

«[51 What is the life faculty ( fwitendriya)? Life span (tiyus) iX 
designates a period of fixed duration ( sthitiktilamyama) af¬ 
fected by former actions ( punakarmtividdba ) in the similarity 
of types ( niktiyasabhtiga ). 32 


31. Jivitendriya and ayus are used here as synonyms. 

32. Cf. Dhs, p. 143, §635. Katamam tam rupam fivitindriyam? Yo tesarn 
rftpinam dhammanam ayu thiti yapana ycipana iriyana vattana palana 
fivitam fivitindriyam . idam tam rupam jwitindriyam. 
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«[6] What is similarity of types ( nikayasabhaga )? It is a 
designation indicating the resemblance of individualities ( atma - 
bbavasadrsata) of different beings among the various types of 
beings. 

«[71 What is birth (jatx)? It is a designation indicating the 
appearance (into existence) of formations after their disappear¬ 
ance ( samskaranam abhutvd bhave) in the similarity of types 
( nikayasabhage ). 

«[81 What is aging (jard)? It is a designation indicating the 
change which occurs in the continuity ( prabandhanyatbdtva) 
of formations in the similarity of types. 33 

«[91 What is duration ( sthiti) ? It is a designation indicating 
the non-breaking of the continuity (prabandbdvipranaSa) of 
formations in the similarity of types. 

« [101 What is impermanence (anityald )? It is a designation 
indicating the breaking of the continuity ( prabandhatnndSa ) of 
formations in the similarity of types. 33 

«[111 What is groups of names ( ndmakdya)? It is a des¬ 
ignation indicating the own-nature of things ( dbarmdndm 
svabhdvddhivacana). 

«[121 What is groups of words ( padakdya )? It is a des¬ 
ignation indicating the particularity of things ( dharmandm 
viSesddh ivaca no). 

« [131 What is groups of consonants (vyanjanakdya)? It is a 
designation indicating syllables ( aksara ) which form the basis of 
the preceding two, because it reveals them ( abhivyanjana ). The 
letter ( varna) is that itself, because it describes the meaning 
(arthasamvarnana ). It is also a designation for the syllable 
( aksara ) because of the indestructibility of their synonymy 
(pa tyayaksa ra nata). 

« [141 What is the status of an ordinary man (prthagjanatva)? 


33. Cf. ibid., p. 144, §644: Katamam tam rupam rupassa jaratd? Yd 
rupassa jar a jiranata khandiccam paliccam valittacata dyuno samhani 
indriyanam paripako, idam tam rupam rupassa jaratd. 

34. Cf. ibid., p. 144, §645: Katamam tam rupam rilpassa aniccatd? Yo 
rupassa khayo vayo bhedo (paribhedo) aniccatd antaradhanam, idam tam 
rupam rupassa aniccatd. 
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It is a designation indicating the absence ( apratilabba ) of noble 
qualities (dryadharma). 

« [151 What is continuity (pravrtti)? It is a designation indi¬ 
cating the non-interruption ( anupaccbeda ) of the continuity of 
causes and effects ( hetuphalaprabandha ). 

«[161 What is diverse regularity ( pratiniyama )? It is a 
designation indicating the diversity ( ndnatva ) of causes and 
effects. 

«[171 What is union (yoga)? It is a designation indicating 
the conformity (anurupya) of causes and effects. 

«[18] What is rapidity (java)? It is a designation indicating 
the rapid succession (dSupravrtti) of causes and effects. 

«[191 What is gradation (anukramdj? It is a designation 
indicating the uniform succession (ekalvapravrtti) of causes and 
effects. 

«[20] What is time (kdla)? It is a designation indicating 
the continuous succession of causes and effects (hetuphala- 
praba ndbapravrtti). 

« [21] What is orientation (deSa)? It is a designation indicat¬ 
ing only the causes and effects in the east, south, west, north, 
below, above, everywhere in the ten directions. 

«[22] What is number (samkhyd)? It is a designation in¬ 
dicating separately the division (bbeda) of the formations 
(samskara). 

«[231 What is assemblage (sdmagri)? It is a designation 
indicating the combination of causes, effects and conditions 
(hetuphalapratyayasamavadhdna). 

« What is the definition of the aggregate of consciousness 
(vijndnaskandhavyavasthdnd)? 

« It is the mind (citta), the mental organ ( manas ) and also 
consciousness (vijnana). 

«And now, what is the mind (citta)? It is the store- 
consciousness of all the seeds (sarvabijakam alayavijndnam) 
^impregnated by the residues (vasanaparibhdvita) of the aggre¬ 
gates (skandba ), elements (dhatu) and spheres (ayatana). The 
result-consciousness (vipdkavijnana) and the appropriating- 
consciousness (addnavijnana) are the same thing also, because 
°f the accumulation of those residues (tad vasanacitatd). 
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« What is the mental organ ( manas )? It is the object of 
the store-consciousness ( alayavijnanalambana ) which always 
participates in the nature of self-notion ( manyanatmaka) 
associated with the four defilements, viz. the view of “self' 
(atmadrsti ), love of “self’ ( atmasneha ), pride of “I am" 
( asmimana ) and ignorance ( avidya ). And this is present 
everywhere (sarvatraga), in favorable (kuSala), unfavorable 
(akuSala) and neutral ( avyakrta ) states, except in the case of 
one facing the Path ( margasammukhibhava ), the attainment 
of cessation ( nirodhasamapatti ), the stage of the learned 
(aSaiksabhumi ) }5 and also the consciousness that has just this 
instant ceased among the six kinds of consciousness. 

« What is consciousness ( vijnana )? It consists of six groups 
of consciousness: visual, auditory, olfactory, gustatory, tactile 
and mental consciousnesses. 

« What is visual consciousness? It is an intimation (prati- 
vijnapti) ib having the eye as its basis and [visible! form as its 
object. 

« What is auditory consciousness? It is a reaction having the 
ear as its basis and sound as its object. 

« What is olfactory consciousness? » It is a reaction having 
the nose as its basis and odor as its object. 

What is gustatory consciousness? It is a reaction having the 
tongue as its basis and taste as its object. 

What is tactile consciousness? It is a reaction having the 
body as its basis and the tangible as its object. 

What is mental consciousness? It is a reaction having the 

35. ASaiksa, lit. “he who has no further need of training," that is, an 
arhat. 

36. Pratiinjhapti means “intimation or announcement of a thing." When 
the eye comes into contact with a visible form, the consciousness arises that 
there is something in front of the eye. This consciousness is only a kind of 
reaction, response or awakening, and it does not perceive what the object is. 
It is the samjnaskandha that perceives. For example, when the eye comes into 
contact with a color, the visual consciousness ( caksurvijiiana ) which arises is 
only an awakening, response or reaction intimating the presence of some 
color, but it does not perceive or recognize what that color is. It is perception 
( samjna ) that recognizes it as red, blue, etc. 
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mental organ (manas) as its basis and mental objects ( dharma) 
as its object. 

What is the definition of the elements ( dhatu )? The aggre¬ 
gate of matter itself contains ten elements: the eye element and 
form element, the ear element and sound element, the nose 
element and odor element, the tongue element and taste 
element, the body element and tangible element, and a part 
of the element of mental objects. The aggregate of feeling, 
the aggregate of perception, the aggregate of formations con¬ 
stitute part of the element of mental objects (dharmadbdtu). 
The aggregate of consciousness itself contains seven elements 
of consciousness, viz. the six elements of consciousness be¬ 
ginning with the eye plus the element of the mental organ 
(manas). 

What are the elements of mental objects (dharmadbdtu) 
which are not included in the aggregates? They are uncondi¬ 
tioned things (asamskrta) which are eight in number: 

[11 the suchness (essential nature) of favorable things 
( kuSaladharmatathatd ); 

[2] the suchness of unfavorable things (akuSaladbarma- 
tathata ), 

(31 the suchness of neutral things (avydkrtadharma- 
tathatd ); 

[41 space (dkd$a)\ 

[51 cessation obtained without acquired knowledge (a- 
pratisa m kb yd n i rod ha ); 

[61 cessation obtained with acquired knowledge (prati- 
samkbyd n i rod ha ); 

[71 the immovable (aninjyd)\ 

[81 the cessation of perception and feeling ( samjna - 
vedayita n irodha). 

What is the suchness of favorable things (kufaladharma- 
tothata)? It is the fact that there is no “self’ (nairatmyam) —that 
^hich is knowm as emptiness ( sunyata ), signless ( animitta ), the 
limit of existence ( bhutakoti ), ultimate reality (paramartha) and 
l he element of the Dharma (dbarmadhdtu). 

Why is suchness (tathata) so called? Because of its un¬ 
changing nature (ananya/hdbhavatd). 


24 Abbidbarmasamuccaya 

Why is suchness called “self-less” ( nairatmya )? Because 
it does not have the two kinds of “self.” 37 

Why is suchness called emptiness ( Sunyata )? Because it 
has none of the impurities. 

Why is suchness called “signless” (animitta )? Because all 
signs are effaced. 

Why is suchness called the limit of existence ( bhitakotty 
Because it is not subject to transformation. 

Why is suchness called the ultimate reality ( paramartha )? 
Because it is the object of ultimate wisdom. 

Why is suchness called the element of the Dharma 
(dharmadhatu )? Because it is the fundamental sign of the teach¬ 
ing of the Buddha for all the disciples and Individual Buddhas 
(Pratyekabuddhas). 

The suchnessess of (21 unfavorable and (31 neutral things 
should be understood as like that of favorable things. 

[4] What is space ( dkaSa )? It is the absence of matter 
(rUpa), because the latter permits the manifestation of all kinds 
of activities. 

(51 What is cessation obtained without acquired knowledge 
(apralisamkhyclnirodha )? It is cessation which is not disjunction 
(na visamyoga). 

(61 What is cessation obtained with acquired knowledge 
( pratisamkbyclnirodha )? It is cessation which is disjunction 
( visamyoga). 

(71 What is the immovable ( aninjya )? It is the cessation of 
pleasure and suffering in a person who is free from desire in the 
“wholly-pure" ( Subhakrtsna ) state, but who is not free from de¬ 
sire beyond that state. 

[81 What is the cessation of perception and feeling 
( samjndvedayitanirodba)? It is the cessation of the unstable 
mind and mental activities and also of some of them that are 
stable through the effect of attention (manasikara) preceded by 
a peaceful state ( Santavihara ) in a person who is free from crav¬ 
ing ( vitaraga) in the “sphere of nothingness" ( Okincanyaya - 
tana ) and who is leaving the “summit of existence” (bhavdgra). 


37. Pudgalanairatrnya and dharmanairatmya. 
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Hence, five kinds of matter , 38 the aggregates of feeling, per¬ 
ception and formations, and these eight unconditioned dharmas 
(, asamskrtadharma )—these sixteen (things) are called the ele¬ 
ment of mental objects ( dharmadhatu ). 

What is the definition of the sphere (ayatanavyava- 
sthdna )? The ten elements of matter themselves constitute the 
ten spheres of matter. The seven elements of consciousness 
themselves constitute the sphere of the mental organ ( mana 
dyatana). The element of mental objects ( dharmadhatu ) is the 
sphere of mental objects ( dharmayatana ). 

In this way, the aggregates (skandha), elements ( dhdtu ) 
and spheres ( dyatana ) are included in three things: the aggre¬ 
gate of matter ( rupaskandha ), the element of mental objects 
(dharmadhatu), the sphere of the mental organ ( mana ayatana). 

It is mentioned that there is the eye ( caksus ) and the eye 
element ( caksurdhdlu ). Is there the eye when there is the eye 
element or is there the eye element when there is the eye? 

A case may exist where there is the eye, but not the eye 
element, as with the final eye of an arhat. A case may exist 
where there is the eye element, but not the eye, as in an egg or 
an embryo ( kalala ) or arbuda or peti* or like the eye yet to be 
obtained, or the eye obtained and lost in the maternal womb.** 
And also like the visual potential of an ordinary man (prthag- 
jana ) bom in the formless ( arupya ) realm. 

In other cases there may be both the eye and the eye 
element. 

A case may exist where there is neither eye nor eye ele¬ 
ment, as in the case of him who has attained Nirvana without a 
remainder ( nirupadbiSesanirvana ) or in the case of an dry a 
bom in the formless (arupya) realm. 

In the same way as the eye and the eye element, the ear, 
nose, tongue, body and their elements should also be understood. 

38. [1] The atom, 121 what pertains to space, [31 what pertains to discipline, 
14] what pertains to imagination, [51 what is not produced by supernormal 
Powers. See p. 6. 

Note to new edition: arbuda and pefi refer to a fetus in different stages. 

Note: Pradhan's Sanskrit reconstruction reads “the eye yet to be obtained 
the maternal womb, or the eye obtained and lost” (p. 13, lines 20-21). 
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Is there the mental organ ( manas ) when there is the ele¬ 
ment of the mental organ ( manodhatu ), or is there the element 
of the mental organ when there is the mental organ? 

A case may exist where there is the mental organ, but not 
the element of the mental organ, such as in the case of the last 
thought-moment of an arhat. 

A case may exist where there is the element of the mental 
organ, but not the mental organ, such as the element of the 
mental organ of him who has attained cessation ( nirodha 
samdpanna). 

Cases exist in which are found both the mental organ and 
the element of the mental organ, as in the cases which remain. 

A case may exist where there is neither the mental organ 
nor the element of the mental organ, as in the case of him 
who has attained Nirvana without a remainder ( nirupadhiSesa - 
nirvdna). 

Does a person born in a certain realm see with the eye of 
that realm [only] the forms of that realm itself? 

With the eye of that realm one sees the forms of that realm 
itself, and also the forms of other realms. A person bom in the 
realm of desire (kamadhcitu') sees with the eye of that realm the 
forms of the realm of desire. However, with the eye of the realm 
of form ( rapadhatu. ) which is higher, one sees also the forms 
pertaining to lower realms. Just as one sees forms with the eye, 
so one hears sounds with the ear. Just as a person born in the 
realm of desire smells odors, tastes tastes, experiences contacts 
pertaining to that realm with the nose, tongue and body of that 
realm itself, so a person born in the realm of form experiences 
contacts with the body of that realm. In that realm of form there 
is naturally no odor nor taste because there is no desire for 
natural nutriment. 39 Hence, in that realm there is no olfactory or 
gustatory consciousness. A person bom in the realm of desire 
can with the mental organ of that realm also know undefiled 
things ( anasravadharma ) and those pertaining to each of the 
three realms (traidhatuka ). 

Just as it is for a person born in the realm of desire, so it is 
39. Tib.: kharns kyi zas kyi clod chags dan hral ba. 
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for a person born in the realm of form. A person born in the 
realm of the formless ( arupya ) knows with the mental organ of 
that realm undefiled things ( anasravadharma ) and those of its 
own realm of the formless. With an undefiled ( anasrava ) men¬ 
tal organ one can know pure things ( anasravadharma ) and 
those of each of the three realms (traidhatuka). 

Why are the aggregates arranged in that order? [Firstly] ac¬ 
cording to the seats of consciousness. There are four seats of 
consciousness and four forms of consciousness. [Secondly] ac¬ 
cording to the relationship that exists between them: in relation 
to matter, there is feeling, when one feels one perceives, when 
one perceives one thinks (constructs mentally), when one 
thinks (constructs mentally) consciousness is present in all those 
states. [Thirdly] according to defilement and purification 
(samklefavyavaddna). wherever there is defilement there is 
purification. Consciousness becomes defiled or purified through 
feeling, through the grasping of an object, through mental con¬ 
struction. The order in which the aggregates are arranged is also 
explained in this way. 

Why are the elements arranged in that order? 

[They are so arranged] according to certain particular ac¬ 
tivities of the world.'"’ In this world, one first sees; having seen, 
one speaks; after which one takes a bath, puts on perfumes and 
garlands, then one takes different kinds of delicious nutriment, 
then one makes use of various couches and seats, maid¬ 
servants and men-servants. On the other hand, in different 
situations, there is imaginative thought by the mental organ. In 
this way, the order of the external elements should be under¬ 
stood in relation to the order of the internal elements. In this 
way also the order of the element of consciousness should be 
understood. 

Just as it is for the order of arrangement of the elements, so 
it is for the order of arrangement of the spheres ( ayatana ). 

What is the meaning of aggregate ( skandha )? 

Whatever matter is, past, future or present, internal or 
external, coarse or subtle, inferior or superior, distant or close, 


40. Tib.: 'jig rten gyi tba snad dan mlbun pa ’iphyir ro. 
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the understanding of all that is called the aggregate of form,’ 1 in 
the sense of mass, as a mass of richness (vittaraSi) . 42 And so on 
up to the aggregate of consciousness. It is also called skandha 
“trunk” in consideration of the immensity of suffering ( duhkha ), 
like, for example, a large tree trunk ( mahavrksaskandha ). It is 
said in a Sutra: the appearance of the great mass of suffering.' 13 
It is also called skandha “shoulder" in consideration of the 
bearing of the burden ( bharavahanatd ) of the defilements, 44 as 
one bears a burden on one’s shoulder (skandhena bharam 
udvahati). 

What is the meaning of element ( dhatu )? 

It means the seed of everything (sarvadharmabxja), the 
possessor of its own nature, 45 possessor of the connection be¬ 
tween cause and effect, and possessor of all the forms of things 
(sarvaprakdra dharma). 

What is the meaning of sphere idyatana)? 

It signifies the door in which consciousness appears 
(vijridndyadvdra). As the Buddha said: matter is like a mass of 
foam, feeling like a bubble, perception like a mirage, the forma¬ 
tions like a banana tree, and consciousness like an illusion. 46 

What is the meaning of the words from “matter is like a 
mass of foam” up to “consciousness is like an illusion?” They 
mean the absence of a self, impurity, lack of satisfaction, ab¬ 
sence of solidity and substantiality. 

41. Cf. Vbh., p. 1: yam kind rupam atitdnagatapaccuppannam ajjhatti- 
kam vd bahiddhd vd oldrikam vd sukhumam vd hinam id panitam vd 
yam dure santike vd, tad-ekajjham abhisamyuhitvd abhisamkhipitvd. ayam 
vuccati rupakkhandho. 

42. Cf. rasatthena khandhattho , Vism, p 478. Updddnakkhandha: 
updddnassa paccayabhuta dhammapunjd dhammardsayoti attbo , MA I, 

p. 286. 

43. Cf. kevalassa dukkhakkhandhassa samudayo hoti in the Paticca- 
samuppada , e.g. S II, p. 74. 

44. Cf. bhara have pancakkhandha, S III, p. 25- 

45. Cf. attano sabhdvam dhdrentiti dhatuyo , Vism, p. 485. 

46. Cf. phenapindupamam rupam , vedand bubbulupama, 

mancikupama sanna, samkhdra kadalupama, 
mdyUpamd ca vinnanam, dipitadiccabandhuna, S III, p. 142. 
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Section Two: Division of Aspects 
( Prakaraprabheda) 

Again, what are the divisions of the aspects ( prakdra - 
prabheday of the aggregates, elements and spheres? Here is a 
table of contents ( uddana ): 

Substance ( drcivya ), knowables ( jneya ), matter ( rupa ), 
outflow (impurity, asrava ), that which arises ( utpanna ), etc., 
that which is past ( atita ), etc., conditions ( pratyaya ), what 
(how, katham ), how many (kati) and with what aim (kirn 
arthani)* 

Among the aggregates (skandha), elements (dhatu) and 
spheres (dyatana) which are those that exist as substance 
(dravyasat)? How many exist as substance? With what aim are 
those that exist as substance investigated? 

That which exists as substance is a sense-object which ex¬ 
ists without reference to expression and without reference to 
other things. 

All [aggregates, elements, spheres) exist as substance. 

[They are investigated) with the aim of abandoning attach¬ 
ment to a “self which would be substance” (atmadravya). 

Which [among the aggregates, elements and spheres] are 
those that exist as designation ( prajnaptisat )? 

How many [of them] exist as designation? 

With what aim are those that exist as designation investi¬ 
gated? 

That which exists as designation is a sense-object which 
exists in reference to expression and in reference to other 
things. 

All [aggregates, elements, spheres] exist as designation. 

47. Pradhan reconstructs the word tikalpa. However, the original term 
seems to be prakaraprabheda. See Gokhale, p. 29, line 7, and Pradhan, p. 31, 
line 14. 

48. This is a translation of an uddana. An uddana is a kind of verse indi¬ 

cating the table of contents of a chapter. Uddanas are often found at the end 
of chapters in the Pali texts. i 

• v 
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[They are investigated] with the aim of abandoning attach¬ 
ment to a self which is designation ( atmaprajnapti ). 49 

Which [among the aggregates, elements and spheres] are 
those that exist as convention ( samurtisat )? 

How many [of them] exist as convention? 

With what aim are those that exist as convention investi¬ 
gated? 

The object of defilement is that which exists as convention. 

All [aggregates, elements, spheres] exist as convention. 

[They are investigated] with the aim of abandoning attach¬ 
ment to a self which is an object of defilement ( samkleSa- 
nimUtdlmari). 

Which [among the aggregates, elements and spheres] are 
those that exist in the ultimate sense ( paramarthasat )? 

How many [of them] exist in the ultimate sense? 

With what aim are those that exist in the ultimate sense 
investigated? 

The object of purification is that which exists in the ulti¬ 
mate sense. 

All [aggregates, elements, spheres] exist in the ultimate 
sense. 

[They are investigated] with the aim of abandoning attach¬ 
ment to a self which is an object of purification ( uyavaddna- 
nimitta). 

Which [among the aggregates, etc.] are knowables ( jneya )? 

How many (of them] are knowables? 

With what aim are knowables investigated? 

There are five knowables: (1) matter {rupa), (2) the mind 
(citta ), (3) mental activities ( caitasika ), (4) formations dissoci¬ 
ated from the mind ( cittauiprayukta samskdra), and (5) the un¬ 
conditioned ( asamskrta ). Wherever there is defilement or purifi¬ 
cation, what is defiled or purified, what defiles or purifies, or 
whatever the occasion for that, whatever the purification, in that 
connection everything is knowable. 

Here, matter ( rupa ) means the aggregate of matter ( rupa - 
skandha), the ten elements of matter ( daSarupadhatu ), ten 


49. Tib.: Mag la blags pa 


31 


/ laksanasamuccaya 

spheres of matter ( dasarupdyatana) , and also matter comprised 
in the element and sphere of mental objects ( dbarmadhdtv- 
fiyatana samgrhita rupa). 

The mind {citta) means the aggregate of consciousness 
{vijnanaskandha), the seven elements of consciousness {sapta- 
vijnauadhatu) and the sphere of the mind {mana ayatana). 

Mental activities {caitasika) means the aggregate of feeling 
{vedanaskandha), the aggregate of perception {samjnd- 
skandha), the aggregate of formations associated with the mind 
{cittasamprayukta samskaraskandha), and also part of the ele¬ 
ment and sphere of mental objects {dharmadbdtvdyatana). 

Formations not associated with the mind {cittauiprayukta 
samskdra) mean the aggregate of formations dissociated from 
the mind {cittauiprayukta samskdraskandha) and also part of 
the element and sphere of mental objects. 

«The unconditioned ( asamskrta) means part of the ele¬ 
ment and sphere of mental objects {dharmadhdtudyatanaika- 
deSa). 

«And again, knowable things {jneyadharma) should be 
understood as: 

« (1) the object of the knowledge of determination (adhi- 
muktijndnagocara), 

«(2) the object of the knowledge of reasoning {yukti- 
jndnagocara), 

« (3) the object of undispersed knowledge {auisdrajnana- 
gocara), 

« (4) the object of knowledge pertaining to oneself ( praty- 
dtmajnd nagoca ra ), 

«(5) the object of knowledge pertaining to others 
( paratmajndnagocara ), 

« (6) the object of inferior knowledge {auara- or adhara- 
jnanagocara), 

«(7) the object of superior knowledge ( urdbuajndna- 
gocara), 

« (8) the object of the knowledge of repentance [for hav¬ 
ing done wrong] {uidusanajndnagocara), 

« (9) the object of the knowledge of the absence of the 
a ppearance [of wrong] {asamutthdnajnanagocara), 
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« (10) the object of the knowledge of the absence of the 
arising (of wrong] (anutpadajnanagocara ), 

« (11) the object of the knowledge of knowledge ( jnana - 
jnanagocara ), 

«(12) the object of ultimate knowledge ( nistbdjndna - 
gocara), 

« (13) the object of the knowledge of the great meaning 
( mahdrthajnanagocara). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which knows and sees. 

« Which are special knowables (vijneya)? 

« How many special knowables are there? 

« With what aim are special knowables investigated? 

« Special knowables should be understood as: [1] the ab¬ 
sence of false discrimination ( avikalpana ), 12] false discrimina¬ 
tion ( vikalpana ), (31 cause (belli), [4] function (pravrtti), (51 signs 
(nimitta ), (6] things concerning signs ( naimillika ), [7] opposi¬ 
tions and counteractives (inpaksa-pratipaksa) , (81 subtle divi¬ 
sions ( suksmaprabbeda). 

« All are special knowables. 

«(They are investigated] with the aim of abandoning at¬ 
tachment to a self which sees, etc. 

« Which (among the aggregates, etc.] are superior know¬ 
ables (abbijneya)? 

« How many (of them] are superior knowables? 

« With what aim are superior knowables investigated? 

« Superior knowables should be understood as: [1] super¬ 
normal transformation (samkrdnli), [2] the ability to hear sounds 
(near and distant) ( anuSrava ), (31 penetration of the character of 
others (caritapraveSa) , 14] [the ability to see] the coming (here 
into the world through former births! ( dgati ), [5] (the ability to 
see] the going [from this world to a future birth] ( gati ), [6] release 
( nibsarana. )7° 


50. These six superior knowables clearly correspond to the six abbinnas 
well known to the Pali texts: 

samkranti = iddhividha ( rddhividha ) 
anuSrava = dibbasota ( divyaSrotra) 


« All are superior knowables. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a majestic self (endowed with supernormal powers, 
sdnubhdvdtmari). 

« Which [among the aggregates, etc.] are material (rupm)? 51 

« How many [of them] are material? 

« With what aim are material things investigated? 

« Material things should be understood as: [1] in their own 
nature ( tadatma ), [2] like the basis of the elements (bbuta- 
Sraya), [3] the origin of desire (nandisamudaya), [4] space 
(pradeSa), [5] expansion in space (deSavydpti), [6] space and the 
divisions of space (deSopadeSa) , [7] spatial range (deSagocara) , 
[8] the range common to both [space and division of space] 
(dvayasamagocara), [91 connection ( sambandba ), [10] sequence 
(anubandha), [11] manifestation (prampana), [12] disturbance 
(iydbadhana), [13) attainment or causing attainment ( samprd - 
pana), [14] accumulative determination (sancayavyavasthdna), 
[15] extroverted (bahirmukha), H6] introverted ( antarmukba ), 
[17] extensive ( dyata ), [18] limited (paricchinna), [191 temporary 
(tatkdla ), [20] demonstration (nidariana). 

« All are material or in an appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a material self ( rupydtman ). 

«Which [among the aggregates, etc ] arc immaterial 

(ampin)? 

« How many [of them] are immaterial? 


caritapraieSa = paracittanndna ( paracittajndna) 
dgati = pubbenivdsdtiussati (punvnirdsdnusmrti) 
gati = dibbacakkbu ( dityacaksus) 
nibsarana = dsavakkhaya ( asravaksaya) 

So here samkranti does not mean “transmigration' as usual, but the various 
supernormal feats, such as passing through walls and mountains as if in the 
a ir, walking on water as if on the ground, plunging into and emerging from the 
ground as if in water, flying in the air, etc., described in the Suttas, D, no. 3 4, 
nos. 3, 6, 77, etc. 

51. Cf. Katame dhamma rupino? Cattaro ca mahabbuta catunnan ca 
^babbutanam upadaya rupam. Ime dhamma rupino , Dhs, 1091, 1444 
(sections). 
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« With what aim are the immaterial investigated? 

« The immaterial [should be understood] as the opposite of 
material things. 

« All are immaterial or in the appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to an immaterial self (arupyatman). 

«Which [among the aggregates, etc.] are visible ( sa - 
nidarSanap 

« I low many [of them] are visible? 

« With what aim are visibles investigated? 

« The object of the eye is visible. 52 The classification is like 
that of material things. 

« All are visible or in the appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self endowed with vision ( caksusdtman). 

«Which [among the aggregates, etc.l are invisible ( a - 
nidarSandp 

« How many [of them] are invisible? 

« With what aim are invisibles investigated? 

«Invisibles (should be understood] as the opposite of 
visibles. 

« All are invisible or in the appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self devoid of vision ( acaksnsdtman ). 

« Which [among the aggregates, etc.] are those that are 
resistant ( sapratigha)? 

« How many [of theml are resistant? 

« With what aim are those that are resistant investigated? 

« Everything that is visible is also resistant. 53 

« And again, those that are resistant should be understood 
for three reasons: [1] type (jdti), [2] accumulation ( upacaya ), 
and [31 unprepared ( aparikarmakrta ). 


52. Cf. Katame dhamma sanidassana? Rupdyatanam, Dhs, p. 193, section 
1087. Also KoSakarika I, 29, sanidarianam eko'tra rupam. 

53. Cf. Katame dhamma sappatighd? Cakkhayatanam -pe- photthabha- 
yatanam , Dhs, p. 193 (section 1089). 
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« Here, by type [is meant] those that impede one another 
and that are impeded by one another. By accumulation (is 
meant] those that are larger than atoms (lit. above the atom 
paramanorurdhvam). By unprepared [is meant] that which by 
nature is not under the control of concentration (na samadhi- 
vaSavartirupam). And again, [it is called] “subject to resistance” 
because it is an immediate cause of anger (prakopapada- 
sthana). 

« All are resistant or in the appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which is not present in everything (asarva- 
ga tat man). 

« Which [among the aggregates, etc.] are those that are not 
resistant ( apratigha )? 

« How many are not resistant? 

« With what aim are those that are not resistant investigated? 

« That which is not resistant should be understood as the 
opposite of that which is resistant. 

« All are not resistant or in the appropriate order. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self present in everything ( sarvagatdtman ). 

« Which [among the aggregates, etc.] are those associated 
with outflow (impurity, sdsrava)?™ 

« How many are associated with outflow? 

« With what aim are those that are associated with outflow 
investigated? 

«Those associated with outflow should be understood 
[1] in their own nature ( taddtma ), [2] in their connection {sam- 
bandba), [31 in their bond (bandha), [4] in their consequences 


54. Asrava “outflow” is a figurative synonym of kleSa "defilement." There 
are three Osravas: 1. kamasrava, 2. bhavasrava, 3- avidydsraia. See p. 106; 
M I, p. 55; Sammaditthi-sutta (no. 9); D III, no. 33, Samgiti-sutta. 

However, sometimes dr$ti is also added, bringing their number to four. 
See Vism, p. 683. 

Sasrava is also a synonym of laukika, and anasrava of lokottara. Cf. Vism, 
p. 438: dsavdnam drammanabhutd sasava, tesam andrammand andsava. 
Atthato pan esa lokiyalokuttard va botilpannaj. 
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( anubandha ), (51 in their conformity ( anukulya ), [6] in their 
succession (anvaya). 

« Five aggregates of attachment ( upadanaskandba) associ¬ 
ated with outflow, fifteen elements and ten spheres.* 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self endowed with outflow (asravayuktatman). 

« Which [among the aggregates, etc.] are those dissociated 
from outflow ( anasrava )? 

« How many [of them] are dissociated from outflow? 

« With what aim are those dissociated from outflow inves¬ 
tigated? 

« Those that are dissociated from outflow [should be under¬ 
stood] in the opposite sense to those associated with outflow. 

« Five aggregates without attachment (anupdddnaskan- 
dha), part of three elements and of two spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self devoid of outflow (dsravaviyuktdtman). 

«Which [among the aggregates, etc.] are those that are 
contentious ( sarana )? 

« How many [of them] are contentious? 

« With what aim are those that are contentious investigated? 

« If, because of craving, hatred or delusion, there occur 
wars with weapons and sticks, quarrels, fights, disputes and 
confrontation,” everything that is contentious should be under¬ 
stood in its nature ( tadatma ), in its connection ( tatsambandha ), 
in its bond ( tadbandha ), in its consequences ( tadanubandba), 
in its conformity ( tadamikUlya ), and in its succession ( tadanvaya). 

« Those that are contentious (sarana) are as numerous as 
those that are associated with outflow (sasrava). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self endowed with [the spirit of] contention (rana- 
yuktatman). 

« Which are those that are non-contentious ( arana )? 


• Note: Add omitted phrase: “and part of three elements and of two 
spheres" (trayanam dhatundm dvayoS cayatanayoh pradeSab). 

55. Cf. danddddna-satthaddna-kalaha-viggaba-iivcida-tuvantuvapesunna- 
musavada, M I, pp. 110, 113, 410. 
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« How many [of them] are non-contentious? 

« With what aim are those that are non-contentious investi¬ 
gated? 

« Those that are non-contentious should be understood in 
the opposite sense to those that are contentious. 

« Those that are non-contentious (arana) are as numerous 
as those that are dissociated from outflow (anasrava). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self devoid of [the spirit of] contention (rana- 
viprayuktdtmari). 

« Which [among the aggregates, etc.] are those that are 
sensual ( samisa )? 

« How many [of them] are sensual? 

« With what aim are those that are sensual investigated? 

« If, because of craving, hatred or delusion, one is attached 
to a personality in another existence (paunarbhavikam cltma- 
bhdvam adhyavasyatt) —everything that is sensual should be 
understood in its nature, in its connection, in its bond, in its 
consequences, in its conformity and in its successsion. 

« Those that are sensual (samisa) are as numerous as those 
that are contentious (sarana). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self endowed with sensual [desire] (dmisa- 
yuktdtman). 

« Which (among the aggregates, etc.] are those that are not 
sensual (niramisa)? 

« How many [of them] are not sensual? 

« With what aim are those that are not sensual investigated? 

« Those that are not sensual should be understood in the 
opposite sense to those that are sensual. 

« Those that are not sensual (niramisa) are as numerous as 
those that are non-contentious (arana). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self devoid of sensual [desire] (amisaviyuktatman). 

« Which [among the aggregates, etc.] are those associated 
wj th greed (gredhaSrita )? 

« How many [of them] are associated with greed? 

« With what aim are those associated with greed investigated? 
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« If, because of craving, hatred or delusion, one is attached 
to the five sense pleasures (pancakamagunan adhyavasyati )— 
everything that is associated with greed should be understood in 
its nature, in its connection, in its bond, in its consequences, in 
its conformity and in its succession. 

« Those that are associated with greed (gredhaSrita) are as 
numerous as those that are sensual ( sdmisa ). 

«(They are investigated) with the aim of abandoning at¬ 
tachment to a self endowed with greed (gredhayuktdtman ). 

« Which (among the aggregates, etc.) are those associated 
with renunciation ( naiskramyaSrita)? 

« How many [of them) are associated with renunciation? 

«With what aim are those associated with renunciation 
investigated? 

« Those that are associated with renunciation ( naiskramyd - 
Srita) should be understood in the opposite sense to those that 
are associated with greed (gredbdSrita ). 

« Those that are associated with renunciation are as numer¬ 
ous as those that are not sensual. 

«(They are investigated) with the aim of abandoning at¬ 
tachment to a self devoid of greed (gredbaviprayuktdtman ). 

« Which (among the aggregates, etc.) is that which is condi¬ 
tioned ( samskrta )? 

« How many (of them) are conditioned? 

« With what aim is that which is conditioned investigated? 

« Everything that is subject to appearance (arising, utpada ), 
to disappearance ivyaya) and also to change in its duration 
(, sthityanyathatva )—all that is understood as conditioned. % 

« All are conditioned, with the exception of part of the 
element and the sphere of mental objects ( dbarmadhcUv- 
dyatanaikadeSa ). 57 


56 . Cf. Tini'mani bhikkhave samkhatassa samkhatalakkhanani. Katamani 
tini? Uppado pannayati, vayo pannayati, thitassa annathattam pannayati. 
A I, p. 152. 

57. Cf. Katame dhamma samkhata? Catusu bhummisu kusalam akusa- 
lam, catusu bhummisu vtpako. tisu bhummisu kiriyavyakatam, sabbah ca 
rupam, ime dhamma samkhata, Dhs, p. 244, sec. 1438. — Katame dhamma 
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«[They are investigated] with the aim of abandoning at¬ 
tachment to an impermanent self ( anityatman ). 

«Which [among the aggregates, etc.] is unconditioned 
(asamskrta)? 

« How many [of them] are unconditioned? 

« With what aim is that which is unconditioned investi¬ 
gated? 

« That which is unconditioned should be understood in the 
opposite sense to the conditioned. 

« [The unconditioned is] part of the element and the sphere 
of mental objects ( dharmadhatvayatanaikadeSa ). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a permanent self ( nityatman ). 

« Should the aggregates without attachment ( anupadana - 
skandha) be called conditioned or unconditioned? They should 
not be called conditioned or unconditioned. Why? They are not 
conditioned because they are not constructed by actions and 
defilements (karmakleSanabhisamskrta). They are not uncondi¬ 
tioned because they are and they are not face to face with will 
( kdmakdrasammukhlvimukhibhdva ). Thus the Blessed One 
said: There are two kinds of things: conditioned and uncondi¬ 
tioned. Why is that? If they are conditioned in a certain sense, in 
that sense they are not unconditioned. If they are unconditioned 
in a certain sense, in that sense they are not conditioned. So in 
this case the method should be understood. 

« Which [among the aggregates, etc.] is worldly ( laukika )? 

« How many [of them] are worldly? 

« With what aim is that w'hich is worldly investigated? 

« Everything that pertains to the three realms of existence 
{traidhatukaparyapanna ), and also that which, resembling it, 
remains subsequent to transcendental wisdom ( lokottaraprstha - 
labdham ca tatpratibhdsam ) is worldly. 

« Part of the aggregates, fifteen elements, ten spheres, and 
also part of three elements and of two spheres. 


samkhata? Ye va te dhamma sappaccaya, te’va te dhamma samkhata , ibid., 
P- 193, sec. 1085. 
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«[They are investigated] with the aim of abandoning at¬ 
tachment to the world in the self ( dtmani lokdbhiniveSa). 

«Which [among the aggregates, etc.) is transcendental 
( lokottara )? 

« How many [of them] are transcendental? 

« With what aim is that which is transcendental investigated? 

« That which is the opposite of the three realms of exist¬ 
ence is transcendental, and also the state of non-discrimination 
( nirvikalpa ) is transcendental, because it is free from perver¬ 
sion ( aviparyasa ), 58 free from obsession ( nisprapanca ) and 
free from discrimination ( nirvikalpa ). Furthermore, what re¬ 
mains subsequent to transcendental wisdom (lokotlaraprstha- 
labdha) is also transcendental in a sense (parydyena), by- 
reason of its association with the non-worldly state (beyond 
the world). 59 

« Part of the aggregates, of three elements and of two 
spheres. 

«[It is investigated] with the aim of abandoning attachment 
to an absolute self (kevaldtman). 

« Which [among the aggregates, etc.] arises (utpanna)? 

« How many [of them] arise? 

« With what aim is that which arises investigated? 

« The past (.atita) and present ( pratyutpanna) arise. 

« Part of all [the aggregates, etc.]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which is not eternal (aSdSvatdtmari). 

«Furthermore, there are twenty-four kinds of arising: 
[1] original arising (adyutpanna) , [2] arising in series ( praban - 
dhotpannd), [31 arising through accumulation (upacayotpan- 
na ), [4] arising through association ( aSrayotpanna ), (51 arising 

58. Both editions (Gokhale and Pradhan) read viparyasa. However, the 
Chinese version indicates aviparyasa, which is appropriate here. ["Note: 
Pradhan adds the negative avagraha between parentheses, and references it 1 

59. The text is doubtful here. Gokhale reads laukikdSritatam upadaya. 
Pradhan adds the negative a between parentheses to the word laukika 
However, according to the Chinese and Tibetan versions, it is undoubtedly 
alaukikaSritatam upadaya, which is the appropriate meaning here. 
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through modification (vikarotpanna), [6] arising through matu¬ 
ration ( paripdkotpanna ), [7] arising from decrease ( hanyut- 
panna), [8] arising in special conditions (visesotpanna) , (91 aris¬ 
ing in the radiant sphere (prabhasvarotpanna), [10] arising 
in the non-radiant sphere ( aprabhasvarotpanna) , [11] arising 
through supernormal transformation ( samkrantyutpanna), 60 
[12] arising with seeds ( sabijotpanna ), [13] arising without seeds 
( abijotpanna ), [14] arising from manifestations of a reflection 
(as in a mirror) and supernormal powers (pratibimbavibhutva- 
nidarSanotpanna), [15] arising in succession (paramparot- 
panna), [16] arising from instant change ( ksanabhafigotpanna ), 

[17] arising from union and separation (samyogaviyogotpanna), 

[18] arising in different stages ( avasthantarotpanna ), [191 arising 
through birth after death ( cyutopapadotpanna ), [20] arising from 
dissolution and evolution ( samvartavivartotpanna ), [21] arising 
in an earlier period ( purvakdlotpanna ), [22] arising at the mo¬ 
ment of death ( maranakalotpanna ), [23] arising in an interme¬ 
diate period (antarotpanna), and [24] arising at the moment of 
conception ( pratisamdhikdlotpanna). 

« Which lamong the aggregates, etc.] is non-arisen ( an- 
utpanna)? 

« How many [of them] are non-arisen? 

« With what aim is that which is non-arisen investigated? 

« The future ( andgata ) and the unconditioned ( asamskrta ) 
are non-arisen. 

« Part of them all [is non-arisen]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to an eternal self (SdlSvatdtman ). 

« Futhermore, the non-arisen should be understood in the 
opposite sense to the arising. 

« Which [among the aggregates, etc.] is grasping ( grabaka )? 

« How many [of them] are grasping? 

« With what aim is grasping investigated? 

« The material faculty ( rupindriya ), the mind ( citta ) and 
Cental activities ( caitasika ) should be understood as grasping. 


60. See p. 32, n. 50. 
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« Three aggregates, part of the aggregates of matter and for¬ 
mations, twelve elements, six spheres, and part of the element 
and the sphere of mental objects ( dharmadhatvayatanaika - 
deSci). 

«(They are investigated] with the aim of abandoning at¬ 
tachment to a self which experiences ( bhoktatman ). 

« Furthermore, unacquired grasping ( apraptagrdhaka ), ac¬ 
quired grasping ( praptagrahaka ), grasping apart from its own 
present characteristics ( sialaksanavartamanapratyekagrahaka ) 
and grasping endowed with its own characteristics and general 
characteristics at all times and in all places (.svasdmanya- 
laksanasarvakalasarvavisayagrdhaka ) should be understood 
as grasping, because of the appearance of consciousness in the 
union (sdmagrivijnanasamutpatti), designation (prajnaptika) 
should also be understood as the theory of grasping (grdhaka - 
vdda). 

« Which (among the aggregates, etc.] is graspable ( grdhya )? 

« How many (of them] are graspable? 

« With what aim are graspables investigated? 

«All that is grasping is graspable. But there may exist 
graspables that are not graspings. The meaning is merely: the 
field of grasping ( grdhakagocara ). 

« All are graspable. 

«(They are investigated] with the aim of abandoning at¬ 
tachment to a self of domains ( visaydtman ). 

« Which (among the aggregates, etc.] is extroverted (babir- 
mukha )? 

« How many (of the aggregates, etc.] are extroverted? 

« With what aim is the extroverted investigated? 

« Everything that is associated with the world of sense- 
pleasures ( kdmapratisamyukta) is extroverted, with the excep¬ 
tion of the mind ( citta ) and mental activities ( caitasika ) associ¬ 
ated with listening ( Srutamaya ) and reflection (cintamaya) and 
such activities ( tadanudharma ) in the teaching of the Buddha 
(buddhaSasane). 

« Four elements, two spheres, and part of the rest. 

«(They are investigated] with the aim of abandoning at¬ 
tachment to a self which is not free from craving ( avitardgattn #«)■ 
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« Which (among the aggregates, etc.] is introverted ( antar - 
5; mukha)? 

« How many [of the aggregates, etc.] are introverted? 

« With what aim is the introverted investigated? 

«The introverted should be understood in the opposite 
/ sense to the extroverted. 

« With the exception of four elements and two spheres, 
| part of the rest. 

«(They are investigated] with the aim of abandoning at- 

{ . tachment to a self free from craving ( intaragatman ). 

« Which (among the aggregates, etc.] are defiled ( klista )? 

« How many (of the aggregates, etc.] are defiled? 

« With what aim are the defiled investigated? 

'h «The unfavorable (aknSala) and the hindered indetermi- 

t nate ( niisrtavyakrta ) are defiled. And again, the hindered in¬ 
determinate (is divided into] the omnipresent mental organ 
> ( sarvatragamanas ), the associates (of passions] (samprayuktd) 
y and defilements associated with the states of form and the form- 
y less ( rupdrupya ). 

« Part of the aggregates, of ten elements and of four spheres. 
«(They are investigated] with the aim of abandoning at- 
f tachment to a self endowed with defilements ( kleSayuktatman ). 
« Which (among the aggregates, etc.] are undefiled ( aklista )? 
« How many (of the aggregates, etc.] are undefiled? 

« With what aim are the undefiled investigated? 

i «The favorable ikuSald) and unhindered indeterminate 
j; ( anivrtavyakrta ) are undefiled. 

« Eight elements, eight spheres, part of the aggregates and 
# Part of the elements and spheres w'hich remain. 

«[They are investigated] with the aim of abandoning at- 
, tachment to a self devoid of defilements (kletaviyuktatmari). 

« What is the past ( atlta )? 

« How many [aggregates, etc.] are past? 

« With what aim is the past investigated? 

«The past should be understood [1] as having the charac- 
* e dstic of that which has appeared and disappeared ( utpanna- 
* ir uddhalaksana ), [2] as a connection between cause and effect 
Itetuphalopayoga), (31 as the transcending of the action of 
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defilement or purification (samklesaiyauadanakaritrasamati- 
krdnti), 141 as the destruction of the grip of cause (hetu- 
parigrahavinaSa ), 15) as the existence and non-existence of 
the own-characteristic of effect ( phalasvalaksanabhdvdbhdva ), 
(61 as an object of thought in connection with memory ( stnara - 
samkalpanimitta), [71 as an object of defilement by reason of 
regard ( apeksdsamkleSanimitta ), and 18] as an object of purifica¬ 
tion by reason of equanimity (upeksavyavaddnanimitta). 

« Fart of all (the aggregates, elements and spheres]. 

«[They are investigated! with the aim of abandoning at¬ 
tachment to a self which continues (pravartakatmari). 

« What is the future ( andgata )? 

« How many [of the aggregates, etc.] are future? 

« With what aim is the future investigated? 

«The future should be understood [1] as unarisen when 
the cause is present (hetau satyanulpanna), [2] as not having as 
yet acquired own-characteristic (.alabdhasvalaksana), 131 as not 
as yet containing a connection between cause and effect ( helu - 
phaldnupayoga), [4] as the fact that the state of defilement or 
purification is not as yet present (samkleSavyavadanabhdvd- 
pratyupaslhdna), 15] as the existence and non-existence of 
the own-characteristic of cause ( hetusvalaksatiabhdvdbhdva ), 
[6] as an object of defilement by reason of a pleasant hope 
(abhinandanasamkleSanimitta ), and 17] as an object of purifica¬ 
tion by reason of a pleasant hope ( abhinandandiyavaddna- 
nimitta). 

« Part of all (the aggregates, etc.]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which continues. 

« What is the present ( pratyutpanna)? 

« How many [of the aggregates, etc.] are present? 

« With what aim is the present investigated? 

«The present should be understood [1] as having the 
characteristic of what has appeared but not yet disappeared 
( utpannaniruddhalaksana ), [2] as [both] having and not having 
the connection between cause and effect ( hetuphalopayoga - 
nupayoga), (31 as the presence of defilement or purification 
(samkleSavyavadanapratyupasthand), [4] as the sign of the 
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past and the future ( atltanagatabhavanimitta ),* and 151 as the 
presence of action ( karitrapratyupasthana ). 

« Pan of all Ithe aggregates, etc.]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which continues. 

« And again, the past, future and present are the basis of 
speech. It is not Nirvana, because it has to be experienced 
in oneself ( pratyatmavedaniya ) and is inexpressible ( nirabhi - 
Idpya), and also because the past, future and present are the 
basis of usage. 

« What is favorable ( kuSaldP 

« How many (aggregates, etc.] are favorable? 

« With what aim is the favorable investigated? 

«The favorable should be understood 11 ] by its nature 
(svabhdva), [2] through its connections ( sambandhd ), 131 through 
its consequences (anubandha ), [4] as emerging ( utthana ), 151 as 
ultimate reality ( paramdrtba ), 16] through the attaining of birth 
( upapattildbba), 17] through application (prayoga), [8] through 
veneration (puraskdra), 191 through granting a favor {anu- 
graba), [10] through receiving ( parigraba ), 111] through coun¬ 
teracting ( pratipaksa ), 112] as tranquillity ( upaSama ), and U3l as 
a natural result (nisyanda). 

« Part of the aggregates, of ten elements and of four spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self with qualities ( dharmayuktatman ). 

« [1] What is favorable by nature? The eleven mental quali¬ 
ties beginning with trust (fraddbd). 6 ' 

« [2] What is favorable through its connections? The [men¬ 
tal] qualities associated with them. 


* J. W. de Jong notes in his review that “the sign of the past and the future" 
is a mistaken translation, and that “bhava" in atitanagatabhavanimitta should 
be corrected to prabbavana. See appendix, p. 298. This could be translated, 
“the cause ( nimitta , Tib. rgyu here rather than mtshan ) of the disclosing 
(prabbavana ) of the past and the future.” 

61. See p. 8, nos. 8 to 18 in the list of formations ( samskara): (1) Sraddha , 
(2) hri, (3) apatrapya, (4) alobha, (5) advesa, (6) amoha, (7) inrya, 
(8) praSrabdhi, (9) apramada, (10) upeksd, (11) avihitnsa. 
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«(3) What is favorable through its consequences? Its own 
residues ( vasana ). 

«(4) What is favorable as emerging? Physical and vocal 
actions produced by the former [eleven qualities]. 

«[51 What is favorable as ultimate reality? It is suchness 
( tathata ). 

«[61 What is favorable through the attaining of birth? It is 
the production of results ( vipakdbhinirvrtti) which are appro¬ 
priate to them (tadrupa ) consequent to former habitual practice 
(pQrvdbhydsam agamya) of those same favorable qualities, in 
such a way that the tendency Cruet) towards them remains natu¬ 
rally Cprakrtya) and unconsciously ( apratisamkhydya ). 

« [71 What is favorable through application? It is cultivation of 
the favorable ( kutalasya bhdvaruS) due to association with good 
people ( satpurusasamsevd ), to hearing the Good Dharma (.sad- 
dbarmaSravana), to wise attention (yoniSo manaskara) and the 
practice of major and minor laws ( dharmdnudbarmapratipatti ). 62 

«[81 What is favorable through veneration? It is an act of 
veneration Cpujakarma) in respect of a monument (caitya ), 
statue (pustagata ) or a painting (citragata ), bearing in mind the 
Tathagata as object, or of a book (pustakd) which is a repository 
of the Dharma ( dharmcldhisthana ), bearing in mind the Teach¬ 
ing ( dharma ) as object. 

«[91 What is favorable by granting a favor? It is help 
brought to beings by means of the four kinds of aid ( caturbhib 
samg rahavastubb ih ). 63 

« [10] What is favorable through receiving? It is the obtain¬ 
ing of a birth in the heavens Csvargopapattiparigraha) or in a 
prosperous and high caste family Ccidhyoccakulopapattipari - 
graha ), or the obtaining of a state favorable to purification 
( vyavadananukidyaparigraba ), through good acts of giving and 
morality (ddnamayena punyakriyavastuna vd Silamayena vet). 

62. Cf. A (Colombo, 1929), p. 344: sappurisasamseio, saddhamma- 
savanam, yoniso marasikdro, dhammanudhammapatipatti, as the four 
things favorable to the development of wisdom. 

63- The four kinds of aid: dana (giving), peyyavajja (agreeable speech). 
atthacariya (altruistic service), samanattata (sameness), ibid., p. 345. 
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«[11] What is favorable through counteracting? It is counter- 
action ( pratipaksa ) consisting of repenting ( vidusana ), aban¬ 
donment ( prahana ), aiding (adhara), distancing ( dunbhava ), 
suppression ( viskambhana ), dissociation ( visamyoga ), impedi¬ 
ment opposed to the defilements ( kleSavarana) and impedi¬ 
ment opposed to knowables ( jneydvarana ). 

«[121 What is favorable as tranquillity? It is the complete 
abandonment (paryadaya prahana) of craving ( rdga ), hatred 
(i dvesa ), delusion ( moha ) and all the defilements ( sarvakleSa), 
the cessation of perception and feeling ( samjriavedayita - 
nirodha ), the element of Nirvana ( nirvanadhatu ) with remain¬ 
der ( sopadhiSesa ) and without remainder ( nirupadhiSesa ) and 
unestablished Nirvana ( apratisthitanirvana ). 

«[131 What is favorable as a natural result? It is special 
qualities (vaiSesika guna) such as superknowledge (abhijha), 
worldly and transcendental (laukikalokottara ), common and 
exceptional ( sadharandsadhdrana ), in a person who has 
attained tranquillity ( upaSamaprapta ) by means of that su¬ 
premacy ( tadddhipatya ). 

« What is unfavorable ( akuSala )? 

« How many [of the aggregates, etc.] are unfavorable? 

« With what aim is the unfavorable investigated? 

«The unfavorable should be understood [11 by its nature 
C ovabhdva), [2] through its connections ( sambandha ), through 
its consequences (.anubandha), [41 as emerging ( uttbdna ), 
151 as ultimate reality ( paramdrtha ), [61 through the attaining 
of birth ( upapattilabha ), [71 through application (prayoga), 
[81 through veneration ( puraskdra ), [91 as offending (.upagbdta), 
[10] through receiving (parigraba), [11] by opposing ( vipaksa ), 
and [12] as an obstruction (paripantha). 

« Part of the aggregates, of ten elements and of four 
spheres. 

«[They are investigated! with the aim of abandoning at¬ 
tachment to a self endowed with bad qualities ( adbarma- 
yuktatmari). 

«[1] What is unfavorable by nature? Putting aside defile¬ 
ments associated with the mental organ ( manahsamprayukta ) 
in the realms of form and the formless (raparupydvacara), 
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other major and minor defilements ( klesopakleSa ) which cause 
misconduct ( duScaritasamuttbdpaka). 

« [2] What is unfavorable through its connections? It is 
qualities ( dharma) associated with the same major and minor 
defilements. 

«[31 What is unfavorable through its consequences? Its 
own residues ( vdsana). 

«[41 What is unfavorable as emerging? It is physical and 
vocal action which produces ['correction: produced by] the 
former [defilements]. 

«(51 What is unfavorable as ultimate reality? The whole 
continuity of existence ( samsdra ). 

« 16] What is unfavorable through the attaining of birth? It is 
the habit of the unfavorable ( akuSaldbhydsa ) and the corre¬ 
sponding result ( tadrUpo vipdkah) which arises and consequent 
to which there remains a tendency only towards the unfavorable. 

« [7] What is unfavorable through application ( prayoga )? It 
is misconduct (duScaritd) that one pursues in one’s body, speech 
and mind, consequent to association with bad people (asat- 
pumsasamsevd ), by listening to wrong teachings (asaddharma- 
Sravana) and by superficial attention (ayoniSo manaskdra). 

«[8] What is unfavorable through veneration? It is the fact 
of erecting a monument ( caitya) while seeking the support of 
certain deities (anyatamdnyatamam devanikdyasamniSrayam), 
with the idea of causing harm [to living beings] ( himsdpurvaka ) 
or with perverse ideas ( kudrstipurvaka ), by performing acts of 
veneration [offerings] ( pujdkamia ) while crowds are devoted to 
demeritorious ( apunya) practices. 

«[91 What is unfavorable as offending? It is the fact of 
misbehaving ( milbyd pratipadyate) towards beings with one’s 
body, speech or mind. 

«[10] What is unfavorable through receiving? It is the fact 
that a person, having had misconduct in his body, speech or 
mind, experiences unpleasant results, projecting ( dksepaka ) or 
completing ( paripuraka ), in a good or bad destiny ( durgatau 
id sugatau vd). 

« HU What is unfavorable through opposing? Things that 
are opposed to counteractives ( pratipaksavipaksa ). 
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«[12] What is unfavorable as obstacle? Things that harm 
the favorable ( kusalantardyika). 

« What is neutral ( avydkrta)? 

« How many [of the aggregates, etc.] are neutral? 

« With what aim are neutral things investigated? 

«The neutral should be understood [1] by its nature (sva- 
bbdva), [2] through its connections ( sambandha ), [31 through 
its consequences ( anubandha ), [4] as emerging ( uttbana ), 
[5] as ultimate reality ( paramdrtha ), [6] through the attaining 
of birth ( upapattildbha ), [7] through application (prayoga), 
[8] through veneration (puraskara), [ 9 ] through granting a favor 
(anugraha), [10] through delight (upabhoga), [11] through 
receiving ( parigraha ), [12] through counteracting (pratipaksa ), 
[131 as tranquillity (upaSama), and [14] as a natural result 
(nisyatida). 

« Eight elements, eight spheres and part of the aggregates, 
elements and spheres which remain. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self free from good and bad ( dharmddharma - 
viyuktdtmari). 

«11] What is neutral by nature? Eight elements and eight 
material spheres ( astau rupini dhdtvayatandni) , the mental and 
life faculties ( manoflvitendriya ) with what is associated with 
them (sasamprayoga), the similarity of types ( nikdyasabhdga ), 
groups of names (ndmakdya), groups of words (padakdya) and 
groups of consonants (vyanjanakayd). 

« [2] What is neutral through its connections? It is the mind 
and mental activities (cittacailasika dharma) associated with 
the same groups of names, words and consonants in a person 
whose mind is neither bad nor pure (adustaprasannacittasya). 

«[ 3 ] What is neutral through its consequences? It is the 
residues of the expression of those [groups of names, words and 
consonants] (tesam evabhilapavdsana). 

«14] What is neutral as emerging? It is physical and vocal 
actions produced by the mind and mental activities associated 
with them. 

« [5] What is neutral as ultimate reality? Space (akaSa) and 
cessation without acquired knowledge (apratisamkhydnirodba). 
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« [6) What is neutral through the attaining of birth? It is the 
result of unfavorable things ( akuSala ) and of favorable things 
associated with the impurities (kuSalasasrava). 

« [71 What is neutral through application? They are the pro¬ 
fessional postures and activities of him whose mind is neither 
defiled nor favorable (aklistakufalacetas). 

«[8] What is neutral through veneration? It is the fact of 
erecting a monument ( caitya ) while seeking the support of 
certain deities without perverse ideas ( kudrsti ) without causing 
harm to living beings, by presenting offerings ( pujakamia ) and 
without great crowds acquiring either merit or demerit {punya 
apunya). 

«(91 What is neutral through granting a favor? It is the fact 
of granting gifts to one’s servants, employees, workers or one’s 
children and wife while having a neither bad nor pure mind 
( adustdprasa n nacitta). 

« [101 What is neutral in delight? It is the fact of delighting in 
one’s fortune without reflecting and without having an impure 
mind (apratisamkhydklistacitta). 

« [111 What is neutral through receiving? It is the fact that a 
person, through the constant practice of a profession [or an art) 
will in future obtain a life (.dtmabhdva) appropriate to that prac¬ 
tice and will thus easily and rapidly acquire perfection in that 
profession. 

« [121 What is neutral through counteracting? It is the fact of 
taking medicaments without reflecting. 

« [131 What is neutral as tranquillity? It is the defilements of 
the realms of form and the formless (rupdrupydvacarah kleSah), 
because they are hidden in tranquillity (Samathopagudha). 

«[14] What is neutral as a natural result? What arises with 
the mind which is created through transformation ( nimiana- 
cittasahajam). 

«Furthermore, the favorable, the unfavorable and the 
neutral should be understood as [supernormal] manifestations 
( nidarSana ). And what is that? It is what the Buddhas and the 
bodhisattvas, having attained supreme perfection ( parama - 
paramt), manifest for the benefit of beings, even if there is no 
reality in it for them. 
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« What is associated with desire ( kdmapratisamyukta )? 

« How many [of the aggregates, etc.] are associated with 
desire? 

« With what aim are those associated with desire investigated? 

« What should be understood as associated with desire are 
the favorable, the unfavorable and the neutral endowed with 
impurities ( sdsravakuSaldkuSalavyakrta ) in a person who is not 
free from craving ( avitaraga ). 

« Four elements, two spheres and part of the aggregates, 
part of the other elements and spheres. 

«[They are investigated! with the aim of abandoning at¬ 
tachment to a self which is not free from [‘addition: the craving 
of the realm of] desire ( kdmdvltardgdtman ). 

« What is associated with form ( rupapratisamyukta )? 

« How many [of the aggregates, etc.] are associated with 
form? 

« With what aim is that which is associated with form in¬ 
vestigated? 

« What should be understood as associated with form are 
the favorable and the neutral in a person free from the craving 
of the realm of desire (kamavitaraga), but not as yet free from 
the craving of the realm of form ( rupavitardga ). 

« Except for four elements, two spheres, part of the other 
aggregates, elements and spheres. 

«[They are investigated) with the aim of abandoning at¬ 
tachment to a self free from the craving of the realm of desire 
(kdmavitaragdtmari). 

« What is associated with the formless (arupyapratisam- 
yuktaft 

« How many [of the aggregates, etc.] are associated with 
the formless? 

« With what aim is that which is associated with the form¬ 
less investigated? 

« What should be understood as associated with the form¬ 
less are the favorable and the neutral in a person free from the 
craving of the realm of form, but not as yet free from the craving 
of the formless realm. 

« Part of four aggregates, three elements and two spheres. 
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«(They are investigated] with the aim of abandoning at¬ 
tachment to a self which is free from the craving of [‘the realm 
of] form ( rupavitaragatmari). 

« Furthermore, detachment (vairagya) should be under¬ 
stood as [1] partial detachment (ekadeSavairagya) , [2] complete 
detachment ( sakalavairdgya ), (31 detachment through penetra¬ 
tion ( prativedhavairagya ), [4] detachment through exhaustion 
(upaghatavairagya ), and (51 detachment through complete de¬ 
struction ( samudghatavairagya ). 

« Furthermore, there are ten kinds of detachment: [1] natu¬ 
ral detachment ( prakrtivairagya) , [2] detachment through ex¬ 
haustion ( upaghatavairagya ), (31 detachment through satiety 
( upastambhavairdgya ), [4] detachment through superiority 
(.samutkarsavairdgya), 151 detachment through complete igno¬ 
rance ( sammohavairagya ), [6] detachment through [the effects 
of] counteracting (pratipaksavairagya) , [7] detachment through 
complete knowledge ( parijndvairagya) , [8] detachment through 
abandonment ( prahanavairdgya ), [91 inferior detachment 
( sottaravairagya ), and [10] superior detachment (niruttara- 
vairagya). 

« [1] What is natural detachment? It is aversion (pratikulatS) 
for a painful feeling or for conditions that cause suffering. 

« [2] What is detachment through exhaustion? It is aversion 
which is felt, when the exhaustion of [sexual] ardor occurs, by a 
person who is engaged in sexual relations. 

«(3) What is detachment through satiety? It is aversion for 
delicious nutriment in a person who has eaten enough. 

« [4] What is detachment through superiority? It is aversion 
for an inferior situation in a person who has attained a superior 
situation. 

«[51 What is detachment through complete ignorance? It is 
the aversion of the ignorant for Nirvana. 

«[6] What is detachment through [the effect of] counter¬ 
acting? It is the abandonment of the defilements ( kleSaprahdna) 
by the worldly or transcendental path (laukikena va lokottarena 
va margena). 

«[7] What is detachment through complete knowledge? It 
is aversion for the three realms of existence ( traidhatuka ) in a 
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person who has attained the path of inner vision ( pratilabdha- 
da rSa namd rgasya). 

« [8] What is detachment through abandonment? It is aver¬ 
sion felt by a person who has abandoned the defilements at 
every stage ( bbumau bbumau). 

«[9] What is inferior detachment? It is the detachment of 
the worldly ( laukikanam ), the disciples and the individual 
Buddhas (Sravaka-pratyekabuddhanarri). 

« [10] What is superior detachment? It is the detachment of 
the Buddhas and bodhisattvas, consequent to their aspiration 
for the welfare and happiness of all beings. 

« What is study (training, Saiksa )? 

« How many (of the aggregates, etc.] are study? 

« With what aim is study investigated? 

« Study should be understood as that which is favorable 
0 kuSala) in a person who is engaged in [the search for] libera¬ 
tion ( moksa ). 

« Part of the aggregates, of ten elements and of four 
spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self engaged in [the search for] liberation ( moksa- 
prayuktatman). 

« What is “beyond study” ( aSaiksa )? 

« How many [of the aggregates, etc.] are “beyond study?" 

« With what aim is that which is beyond study investi¬ 
gated? 

«“Beyond study” should be understood as that which is 
favorable in a person who has reached the end of studying. 

« Part of the aggregates, of ten elements and of four 
spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a liberated self ( muktatman ). 

« What is neither study nor “beyond study” ( naivaSaiksa- 
ndSaiksa )? 

« How many [of the aggregates, etc.] are neither study nor 
“beyond study?” 

« With what aim is that which is neither study nor “beyond 
study” investigated? 
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That which is neither study nor "beyond study” should 
be understood as that which is favorable ( kuSala ), that which 
is unfavorable ( akuSala) and that which is neutral (aiyakrta) in 
an ordinary man ( prthagjana ), that which is defiled neutral 
( klistdvyakrta ) in a person engaged in study and that which is 
neutral in a person who has gone beyond study (training), and 
also the unconditioned ( asamskrta ). 

« Eight elements, eight spheres and part of the aggregates, 
elements and spheres which remain. 

« With the aim of abandoning attachment to an unliberated 
self ( amuktdman ). 

« What should be abandoned by means of vision (dariandfi 

« How many [of the aggregates, etc.) should be abandoned 
by means of vision? 

« With what aim is that which should be abandoned by 
means of vision investigated? 

«That which should be abandoned by means of vision 
should be understood as imaginary defiled false views ( pari- 
kalpita klista drstih ), doubt ( vicikitsd ), the basis of false view 
(drstisthdnd ), no matter which defilements, major or minor, 
perverse compared to false views ( drstau vipratipannah 
kletopakleSdh ), no matter which physical or vocal action caused 
by false views and all the aggregates, elements and spheres 
leading to bad destinies ( dpdyika). M 

« Fart of all (the aggregates, etc.]. 

« [They are investigated] with the aim of abandoning attach¬ 
ment to a self endowed with vision (darSanasampanndtmari). 

«What should be abandoned by mental cultivation 
( bhavand)? 

« How many [of the aggregates, etc.] should be abandoned 
by mental cultivation? 

« With what aim should that which should be abandoned 
by mental cultivation be investigated? 

«They are, in contrast to those which should be aban¬ 
doned by vision, things associated with impurity ( sasrava dharma ) 


/. laksanasamuccaya 

which are beyond the path of vision, in a person who has 
obtained the latter [path of vision] ( labdhadarSanamarga). 65 

« Part of all [the aggregates, etc.]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self endowed with mental cultivation ( bhavand- 
sampannatmari). 

« What should not be abandoned ( aprahatavya )? 

« How many [of the aggregates, etc.] should not be aban¬ 
doned? 

« With what aim is that which should not be abandoned 
investigated? 

« That which is not impure (anclsrava) should not be aban¬ 
doned, with the exception of that which is linked to penetration 
(nirvedbabhagiya). 

«Part of the aggregates, of ten elements and of four 
spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a perfect self ( siddbatman ). 

« What is conditionally originated ( pratltyasamutpanna )? 

«How many [of the aggregates, etc.] are conditionally 
originated? 

« With what aim is that which is conditionally originated 
investigated? 

« That which is conditionally originated should be under¬ 
stood [1] through its characteristics ( laksana ), [2] through analy¬ 
sis of its factors ( aiigavibbdga ), [3] through grouping its factors 
(atigasamasa), [4] through the definition of the conditionality of 
its factors ( afigapratyayatvavyavasthdna ), [51 through the defi¬ 
nition of the functions of its factors (afigakarmavyavasthana), 
[6] through grouping its factors according to their defilement 
(afigasamkleSasamgraba), [7] according to its real meaning 
(.artha), [8] in its profundity (gambhirya), 191 in its classifications 
(prabheda ), and [10] according to the normal and inverse order 
(anulomapratiloma). 

« All [are conditionally originated], with the exception of 


64. Cf. M I, p. 7: asava dassanapahatabba in the Sabbdsava-sutta. 


65. Ibid., p. 11: asava bhavand pahatabba in the Sabbdsava-sutta. 
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part of the element of the mental object and of the sphere of 
the mental object ( dbarmadbdtvdyatanaikadeSa). 

«(They are investigated) with the aim of abandoning at¬ 
tachment to a self without a cause or having irregular causes 
( ahetuvisamahetukatman ). 

« (1) How [should that which is conditionally originated be 
understood) through its characteristics? (It should be under¬ 
stood] as arising through the effect of indifferent conditions 
( nirihapratyayotpatti ), through the effect of impermanent con¬ 
ditions ( anityapratyayotpatti ) and through the effect of effica¬ 
cious conditions (samarthapratyayotpatti). 

« (2) How [should it be understood] through analysis of its 
factors? There are twelve factors. Conditioned origination is 
composed of twelve factors: [1) ignorance ( avidyd ), [2] the for¬ 
mations (samskdra), [31 consciousness (vijnana ), [4] name-and- 
form ( ndmarupd ), 15) the six spheres (saddyatana), [6] contact 
(spared), [71 feeling ( vedand ), [81 thirst (desire, trsna), [91 cling¬ 
ing ( updddna ), [101 becoming ( bhava ), llll birth (Jdtt), and 
[121 aging-and-death (jardmarana). 

«[31 How [should it be understood] through grouping its 
factors? There are projective factors ( dksepakdfiga ), projected 
factors ( dksiptdfiga ), productive factors (abbinirvartakdinga) 
and produced factors ( abbinirvrttyafiga ). 

« Which are the projective factors? Ignorance, the forma¬ 
tions and consciousness. 

«Which are the projected factors? Name-and-form, the 
six spheres, contact and feeling. 

« Which are the productive factors? Thirst, clinging and 
becoming. 

« Which are the produced factors? Birth, and aging-and- 
death. 

«[4] How [can it be understood] through the definition of 
the conditionality of its factors? It should be understood by 
means of its residues ( vdsana ), of its continuing force (diedha). 
of its attention ( manasikara ), of its co-existence ( sahabhava ), 
and that also in its correct order ( yathayogam ). 

«[51 How [can it be understood] through the definition of 
the functions of its factors? 


« What is the function of ignorance? It deludes beings with 
regard to existence (.bhava) and it is also the condition of the 
formations. 

« What is the function of the formations? They distribute 
(vibbajantx) beings in the different destinies of existence 
(gatisu ) and are also the condition of the residues of conscious¬ 
ness (vijhanavdsand). 

« What is the function of consciousness? It supports the 
bond of the actions (karmabatidham ca dhdrayati) of beings 
and it is also the condition of name-and-form. 

« What is the function of name-and-form? They compel 
beings to cling to a personality ( dtmabhdva ) and they are also 
the condition of the six spheres. 

« What is the function of the six spheres? They compel 
beings to cling to the fullness of a personality ( dtmabhdva- 
pariparini) and they are also the condition of contact. 

« What is the function of contact? It leads beings to the sense- 
pleasures (visayopabhoga) and it is also the condition of feeling. 

«What is the function of feeling? It leads beings to the 
experience of birth ( janmopabhoga ) and it is also the condition 
of thirst. 

« What is the function of thirst? It draws beings towards 
birth (janmd) and it is also the condition of clinging. 

« What is the function of clinging? It compels the con¬ 
sciousness of beings to associate with clinging ( sopaddna ) in 
order to take on new birth ( punarbbavdddna ) and it is also the 
condition of becoming. 

«What is the function of becoming? It directs beings 
towards a new becoming (punarbhava) and it is also the condi¬ 
tion of birth. 

« What is the function of birth? It produces beings in the 
correct order of name-and-form, the six spheres, contact and 
feeling, and it is also the condition of aging-and-death. 

«What is the function of aging-and-death? They wear 
out beings continually through the decline of age (vayah- 
parinama ) and of life (jivitaparindma). 

«[6] How [can it be understood! by grouping its factors 
i according to their defilement? 
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«Ignorance, thirst and clinging: such is the group of 
(simplel defilement ( samklesasamgraba). The formations, con¬ 
sciousness and becoming: such is the group of the defilement of 
actions ( karmasamkleSasamgraha). The rest forms the group of 
the defilement of birth ( janmasamkletasamgraha). 

«(71 How (should it be understood] according to its real 
meaning ( artha )? 

«The real meaning of conditioned origination is the fact 
that there is no creator (nihkartrkartha), the fact of causality 
(sahetukartha), the fact that there is no being ( nihsattvdrtha ), 
the fact of dependence (relativity) ( paratantrartha ), the fact that 
there is no (driving) power ( ninhakartha ), the fact of imper¬ 
manence ( anitydrtba ), the fact that everything is momentary 
(ksanikartba ), the fact that there is an uninterrupted continuity 
of cause and effect (hetuphalaprabandhdnupaccheddrtha), 
the fact that there is conformity between cause and effect 
(anurapabetuphaldrtha ), the fact of the variety of cause and 
effect ( vicitrahetuphalartha ) and the fact of the regularity of 
cause and effect ( pratiniyatahetuphaldrtba). 

«[8] How [can it be understood] in its profundity? 

« By its profundity should be understood the profundity of 
its causality ( hetugdmbhirya ), of its characteristics ( laksana- 
gdmbhlryd), of its arising {ulpattigdmbhirya) , of its duration 
(sthitigdmbhlrya) and of its functioning (vrttigambhirya). 

«Furthermore, conditioned origination is momentary 
C ksanika ), but duration ( stbiti. ) may be found in it; conditioned 
origination consists of unmoving (undriven) conditions (nir- 
ihakapratyaya), but those conditions are also efficacious (ca¬ 
pable of action) ( samarthapralyaya ); conditioned origination 
does not admit a being ( nibsattva ), but it can also be constituted 
by means of a being ( sattvataScopalabbyate ); conditioned origi¬ 
nation does not admit a creator ( niskartrka ), but there is no 
interruption between actions and their results ( karmaphala- 
vipranctta). It does not arise from itself {na svatah ), or from 
anything else {na paratah), or from both {na dvabhyam), it 
does not arise from its own action {svayamkara), or from the 
action of others {parakara), or without cause {ahetu). Hence it 
is also profound. 
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« (91 How [can it be understood] through its divisions? 

« It should be understood in accordance with the divisions 
of the arising of consciousness {vijndnotpatti) , of death and of 
birth ( cyutyupapatti) , of the arising of external grains {bahya- 
Sasyotpatti) , of dissolution and evolution {samvartavivarta) , 
of subsistence through nutriment {dhdropastambha), of the 
distinction between the good and bad destinies of existence 

^ ( istanistagativibhdga ), of purity {viSuddhi) and of supreme 
powers {prabhava). 

« (10) How [can it be understood] according to the normal 
and inverse order {anulomapratilomdp. 

« The exposition {nirdeSa) of the normal and inverse order 
of conditioned origination should be understood according to 
the normal and inverse order of defilement ( samkleSa ) and puri¬ 
fication ( vyavaddna ). 

« What is a condition {pratyayap 
« How many [of the aggregates, etc.] are conditions? 

« With what aim is a condition investigated? 

« A condition should be understood as [a] its cause {betu), 
[b] its immediate relationship ( samanantara), [c] its object 
( dlambana ), and [d] its predominance {adhipati). 

« They are all a condition. 

«[They are investigated) with the aim of abandoning at¬ 
tachment to things ( dharma ) which constitute the causes [of the 
view] of self {cUmahetukadharmdbhiniveSa). 

« [a] What is the causal condition ( hetupratyaya )?“ 

« It is the store-consciousness {dlayavijnand) and the resi¬ 
dues of the favorable {kuSalavdsand). The causal condition 
should also be understood according to [1] its own nature 
(svabhdva ), [2] its divisions ( prabheda ), [3] its association 
C sabaya ), [4] its common attainment {sampratipatti), [5] its in¬ 
crease {pusti), [6] its obstruction {paripantha ), and [7] its capac¬ 
ity of grasping {parigraha). 


66. Hetupratyaya can also be translated as “root condition" according to an 
explanation found in the Vism of the Pali term hetupaccaya:. . . mulam hetuti 
vuccati, tarn idha adhippetam (p. 532). 
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«[11 What is its own nature? 6 ' It is the reason ( karatia ), 
since it is the own-nature of cause ( hetusvabbava ). 

«[2] What are its divisions? [They are the divisions of the 
reason. In brief, they are of twenty kindsl: 68 

« [1] Reason of arising ( utpattikarana), such as conscious¬ 
ness 69 in accord ( samagri ) with consciousness. 

«[21 Reason of duration ( sthiti ), such as nutriment for 
beings that are born and those seeking birth ( bhutdndm 
sattvdnam sambbavaisindri ca)7° 

« [31 Reason of support ( dhrti ), such as the earth for beings. 

« [41 Reason of manifestation ( prakdSa ), such as a lamp for 
visible forms. 

«[51 Reason of transformation ( vikdra ), such as fire for 
wood. 

« [61 Reason of separation (viyoga), such as a sickle (weap¬ 
on) for something cuttable. 

«[71 Reason of transmutation (parinati), such as profes¬ 
sional skill, etc., for things such as gold, etc. 

« [81 Reason of belief ( sampratyaya ), such as smoke for fire. 

«[9] Reason of conviction (sampratydyana), such as a 
proposition, cause and example ( pratijndhetudrstdnta ) for a 
conclusion ( sddhya ). 

« [101 Reason of reaching ( samprdpana ), such as the path 
( mdrga ) to Nirvana. 

«[11) Reason of [linguistic! usage ( vyavahdra ), such as 
name ( ndma ), notion ( samjna ) and opinion ( drsti ). 


67. Lit. “How according to its own nature?" 

68. These two sentences are found only in the Chinese version. 

69. Pradhan reads caksuh samagri vijndnasya “the eye in accord with 
consciousness.” Gokhale reads [lijnanaml samagri vijndnasya “conscious¬ 
ness in accord with consciousness,” which agrees with the Chinese and 
Tibetan versions ['Note: as also footnoted by Pradhan). 

70. Cf. bhuta id sambbavesi id sabbe sattd, Metta-sutta, Sn, p. 26. Com¬ 
mentary: bhutati jata abhinibbattd, ye “bhuta et a na puna bhavissanti ti 
samkham gacchanti, tesam khindsavanam etam adhivacanam. Sambbavam 
esantVti sambbavesi. Appahinabhavasamyojanatta dyatim pi sambbavam 
esantanam sekhaputhujjananam etam adhivacanam. . . . (SnA, pp. 246- T ). 
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« [12] Reason of regard (apeksd ), that is, a d esire ( arthiiva ) 
arises for something because of something else, such as a desire 
for nutriment because of hunger. 

« [131 Reason of projection ( aksepakdratid ) which is a dis¬ 
tant condition (vidurah pratyayab), such as ignorance (avidya) 
of aging and death (jaramarand). 

«114] Productive reason ( abhinirvrttikarana) which is an 
immediate reason [‘correction: condition), such as ignorance 

of the formations ( samskara ). 

«[ 15 ] “Linked" iparigraha) reason which is an other con¬ 
dition, such as a field, water, fertilizer, etc., for making cereals 

g rOW 

«[ 16 ] Introductory (avahaka) reason which is a condition 
in a suitable manner (, anukdla ), such as good service rendered 

to a king to the latter’s satisfaction. 

«[17] Reason of diverse regularity ( pratiniyama ) which is 
a variant of the conditions, such as the five conditions of birth 

for the five destinies of birth (pancdndm gatlndm). 

«[181 Co-operative reason (sahakdrikdrana) which is an 
assemblage of conditions ( pratyayasdmagri ), such as an unde¬ 
formed faculty (indriyam aparibhinnam ), a manifested object 
(visaya dbhdsagatah ), and the attention resulting from this 
itajjai ca manaskdrah ) [are the conditions) of consciousness 

( vijndna ). 71 

«[191 Adverse reason ( virodbikdrana) which is a danger, 

such as lightning for harvesting. 

«[20) Non-adverse ( avirodbi) reason which is not a 

danger, such as the absence of that danger. 


«13) What is association ( sahdya )? They are things 
(dharma) which arise in co-existence (sahabbdva ) and not 
through some deficiency ivaikalya), such as the elements 
(bhuta) and those derived from the elements ( bhautika ). 


i 

1 


I 


71 cf. Ajjbattikan ca cakkbum aparibhinnam hoti, babira ca rupa 
dpatbam dgaccbanti, tajjo ca samanndhdro hoti , etam tajjassa nnnana- 
bhagassa patubbaio hoti , M I, p. 190. 
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« [4] What is common attainment ( sampratipatti) ? They are 
those things ( dbarma ) which attain the object in co-existence 
( sahabhava ) and not through some deficiency ( vaikalya ), such 
as the mind (citta) and mental activities ( caitasika ). 

«[51 What is increase ( pusti )? It is, in the future, the ever 
increasing continuity of favorable, unfavorable and neutral 
actions accomplished in the past. 

«[6] What is obstruction ( paripantba )? It is the consolida¬ 
tion of the increase of a certain series by means of a certain 
development of the defilements in such a way that one is kept 
away from the series leading to Nirvana. 

«[71 What is grasping ( parigraha )? It is the unfavorables 
(akuSala) and defiled favorables ( kuSalasdsrava ) which grasp 
the idea of personality ( dtmabbdva ). 

«[b] What is the immediate ( samanantara )? The immedi¬ 
ate condition should be understood as the constant immediate 
( nairantaryasamanantara ) and as that which immediately 
gives rise to the mind and joint and non-joint mental activities 
(sa bhdgamsa bhdgacittaca itta ). 

«[c] What is the object ( dlambana )? The condition of the 
object should be understood as [1] object of a limited sphere 
(paricchinnai’isaydlambana ), [21 object of an unlimited sphere 
( aparicchinnavisaydlambana ), [31 object of an unvarying 
sphere ( acitrikdravisaydlambana ), [4] object of a varying 
sphere ( sacitrikdravisaydlambana) , [51 object of the sphere of 
existing things ( savastukavisaydlambana ), [61 object of the 
sphere of non-existing things ( avastukavisaydlambana ), [71 real 
object (vastvdlambana), [81 imaginary object ( parikalpa - 
lambana ), [91 perverse object ( viparyastalambana ), (101 non- 
perverse object ( aviparyastalambana ), [11] resisting object 
(savyaghatalambana), [12] unresisting object (aiyaghdta- 
lambana). 

«[d] What is predominance ( adhipati )? The predominant 
condition should be understood as [ll predominance in means 
of support (pratisthadhipati) , [21 predominance of penetration 
(dvedhddhipati) , [31 predominance through co-existence ( saha - 
bhdvddbipati), [41 predominance of the sphere (visayadhipati ), 
(51 predominance of productivity ( prasavadhipati ), [61 pre¬ 
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dominance of the place ( sthanadhipati ), [7) predominance of 
the experience of the result of actions ( phalopabhogddbipatt), 
[81 predominance of worldly purity (laukikavi&uddhyadhipati), 
and [91 predominance of transcendental purity ( lokottara- 
viSuddbyadh ipati). 

« What is the joint and the analogue of joint ( sabhaga- 
tatsabhaga)? 

« How many [of the aggregates, etc l are joint and analogue 
of joint? 

« With what aim is the joint and analogue of joint investi¬ 
gated? 

« The joint and the analogue of joint should be understood 
as that which appears from a connection ( prabandha , lit. conti¬ 
nuity) of objects ( visaya) and faculties ( indriya ) unseparated 
from consciousness ( vijndnavirahita ) and similar to the latter 
(tatsadrtya ), and like that which appears from the connection 
of its own similarity ( svasadriyaprabandha ) separated from 
consciousness (vijn&navirahita). 

« Fart of the aggregate of matter, five [‘materiall elements 
and five material spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self associated with or dissociated from con¬ 
sciousness ( vijnd nayuktdyuktdtma n). 

« What is the appropriated ( upatta )? 

« How many [of the aggregates, etc.) are appropriated? 

« With what aim is the appropriated investigated? 

«The appropriated should be understood as the matter 
which is the basis giving rise to feeling ( vedanotpattydSraya). 

« Part of the aggregate of matter, five material elements, five 
material spheres, and also part of the other four [aggregates). 

«[They are investigated! with the aim of abandoning at¬ 
tachment to a self which is dominated by the body ( deha - 
vaSavartydtma n). 

« What is a faculty ( indriya )? 

« How many [of the aggregates, etc.) are faculties? 

« With what aim are the faculties investigated? 

« A faculty should be understood as [1] predominant over 
the seizing of an object ( visayagrahanadhipati) , [2] predominant 
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over the continuity of generation ( kulaprabandbadbipati ), 
(31 predominant over the state of similarity of types ( nikdya - 
sabbagasthcinadhipati), [41 predominant over the experience of 
the results of good or bad actions (fubhafubhakarmapbalo - 
pabhogadbipati), [51 predominant over worldly detachment 
(laukikavairagyadhipati ), and [6] predominant over transcen¬ 
dental detachment (lokottaravairdgyadhipati). 72 


72. There are twenty-two indriyas (faculties). They are divided into six 
categories as mentioned in this paragraph, as follows: 

1) Visayagrahanadhipati 1. Caksurindnya (eye faculty), 
faculties predominating 2. Srotrendriya (ear faculty), 
the seizing of an object 3- Ghrdnendriya (nose faculty). 

4. Jihvendriya (tongue faculty). 

5. Kayendriya (body faculty). 

_ 6. Mana-indriya (mental organ faculty). _ 

2) Kulaprabandhadhipati 

faculties predominating 7. Strindriya (female faculty), 
the continuity of gene- 8. Puru$endriya (male faculty), 
ration. 

3) Nikdyasabhagasthdna- 
dhipati 

faculty predominating 9. fwitendriya (life faculty), 
the state of similarity 
of types 

4) SubhaSubhakarmaphalo- 10. Sukhendriya (faculty of experiencing ease, 

pabhogadbipati happiness). 

faculties predominating 11. Duhkhendriya (faculty of experiencing 
the experiences of the suffering). 

results of good and bad 12 . Saumanasyendriya (faculty of experienc- 
actions. ing pleasure). 

13. Daurmanasyendriya (faculty of experienc¬ 
ing displeasure). 

14. Upeksendriya (faculty of experiencing 
_ equanimity). 

5) Laukikavairagyadhipati 15. Sraddhendriya (faculty of trust), 

faculties predominating 16. Viryendriya (faculty of vigor), 
worldly detachment 17. Smrtindriya (faculty of mindfulness). 

18. Samadhindriya (faculty of concentration). 

19. Prajnendriya (faculty of wisdom). 
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« The aggregate of feeling, the aggregate of consciousness, 
part of the aggregates of matter and formations, twelve ele¬ 
ments, six spheres and part of the element and of the sphere of 
mental objects ( dharmadhatvayatana ). 

«(They are investigated] with the aim of abandoning at¬ 
tachment to a predominant self ( atmadhipati ). 

« What is suffering as suffering ( dubkhaduhkhata )? 

« How many [of the aggregates, etc.] are sufferings as suf¬ 
fering? 

« With what aim is suffering as suffering investigated? 

« Suffering as suffering should be understood as [11 the 
own-characteristic of the feeling of suffering ( duhkbavedana - 
svalaksana ), and [2] also as the own-characteristic of things that 
appertain to the feeling of suffering ( duhkhavedanlyadharma - 
svalaksana). 

« Part of all [the aggregates, etc.]. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a suffering self ( duhkhitdtman ). 

« What is suffering engendered by transformation ( vipari - 
namaduhkhatd )? 

« How' many [of the aggregates, etc.] are suffering engen¬ 
dered by transformation? 

« With what aim is suffering engendered by transformation 
investigated? 

« Suffering engendered by transformation should be un¬ 
derstood as [1] the own-characteristic of the transformation of 
a pleasant feeling ( sukhavedanaviparinalisvalaksana ), [2] the 
own-characteristic of the transformation of things that apper¬ 
tain to a pleasant feeling ( sukhavedaniyadharmaviparinati - 
svalaksana ), [31 and also as the transformation of the thought 


6) Lokottaravairagyadhipati 20. Anajnatamdjnasyamindriya (faculty of 
faculties predominating will: “1 shall know what is not yet known ). 

transcendental detach- 21. Ajnendriya (faculty of transcendental 
ment knowledge, arhatship). 

22. Ajndtainndriya (faculty of consciousness 
or conviction: “I have known"). 
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of attraction for that (that pleasant feeling, tatra canunaya- 
cittaviparinati). 

« Part of all [the aggregates, etc.]. 

«[They are investigated! with the aim of abandoning at¬ 
tachment to a happy self ( sukhitatman ). 

«What is suffering as a conditioned state ( samskara - 
duhkhatd )? 

« How many [of the aggregates, etc.] are suffering as a 
conditioned state? 

« With what aim is suffering as a conditioned state investi¬ 
gated? 

« Suffering as a conditioned state should be understood as 
[1] having the own-characteristic of neither pleasant nor un¬ 
pleasant feelings (adubkhdsukbavedandsvalaksand ), [2] having 
the own-characteristic of things pertaining to neither pleasant 
nor unpleasant feelings ( aduhkhdsukbavedaniyadbarmasva- 
laksana ), [31 as the grasping of these two kinds of unruliness 
( tadubbayadausthulyaparigraha ), and [4] as non-liberation of 
both ( dvaydvinirmoksa ) and as the fact of being followed 
by impermanence (.anitydnubandha) and of not being secure 
( ayogaksema ). 

« All, except for part of the aggregates, of three elements 
and of two spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which is neither happy nor unhappy 
(aduhkhdsukhdtma n). 

« What is endowed with fruition (savipaka)? 

« How many [of the aggregates, etc.] are endowed with 
fruition? 

« With what aim is that which is endowed with fruition 
investigated? 

«The unfavorable (akuSala) and the defiled favorable 
( kuSala-sasrava) should be understood as being endowed with 
fruition. 

« Part of the aggregates, of ten elements and of four spheres. 

«[They are investigated] w ith the aim of abandoning at¬ 
tachment to a self which establishes and assembles the aggre¬ 
gates (skandhopaniksepakapratisamdhdyakdtmari). 
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« Furthermore, fruition (vipaka) should be understood as 
the store-consciousness ( dlayavijndna) endowed with mutual 
associations ( sasamprayoga ). As for the rest, it arises from 
fruition. 

« What is nutriment (dhdrafi 

« How many [of the aggregates, etc ] are nutriment? 

« With what aim is nutriment investigated? 

« Nutriment should be understood as [1] transformative by 
reason of transformation (parinatito'piparinamikah), [2] as per¬ 
taining to sense objects by reason of the connection with objects 
(visayatopi vaisayikah ), [3] as pertaining to intention by reason 
of the connection with intention ( dSayatopyaSayikab ), and also 
[4] as clinging by reason of the connection with clinging 
( upada nato pyupddd n ikab). 

« Part of three aggregates, of eleven elements and of five 
spheres. 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which subsists by means of nutriment (<3 hdra- 
sthitikdtman). 

« Furthermore, nutriment should be considered as [1] per¬ 
taining to duration on an impure basis ( aSuddhdSrayasthitika ), 
[2] pertaining to duration on a pure and impure basis ( Suddhd- 
SuddhdSrayasthitika), [31 pertaining to duration on a pure basis 
(. SuddhdSrayasthitika ), and [4] as manifesting duration ( stbiti- 
sa mda ria n ikd). 

« What is the inferior ( sottara )? 

« How many [of the aggregates, etc.] are inferior? 

« With what aim is the inferior investigated? 

«The inferior should be understood as the conditioned 
(samskrta ) and part of the unconditioned ( asamskrtaikadeSa ). 

« All, except for part of the element and of the sphere of 
mental objects (dbannadhatvayatanaikadeia ). 

«[They are investigated] with the aim of abandoning at¬ 
tachment to a self which is composed of lesser substance ( atma - 
dravyahina). 

« What is the superior ( anuttara )? 

« How many [of the aggregates, etc.] are superior? 

« With what aim is the superior investigated? 


68 Abhidhamiasamuccaxa 

« The superior should be understood as part of the uncon¬ 
ditioned ( asamskrta ). 

« Part of the element and of the sphere of the mental object. 

«(They are investigated) with the aim of abandoning at¬ 
tachment to a self which is composed of supreme substance 
( atmadravyagra). 

« Hence, in this way the method of division is unlimited. 

« Furthermore, in brief, the division ( prabbeda ) of the ag¬ 
gregates, elements and spheres is threefold: (1) division accord¬ 
ing to imaginary characteristics ( parikalpitalaksana ), [2] division 
according to analytical characteristics (vikalpitalaksana) , and 
(3) division according to the characteristics of essential nature 
( dharmatalaksana). 

« Now, [1) what is division according to imaginary charac¬ 
teristics? It is the fact of imagining a self (me, dtma ), a being 
( sattva ), a soul (j'tva), a creature ( jantii .), a person ( posa ), an 
individual ( pudgala ), a human being ( manuja) or a man 
( rndnava ) in the aggregates, elements and spheres. 

« 12) What is division according to analytical characteristics? 
It is the aggregates, elements and spheres themselves. 

«(3) What is division according to the characteristics of 
essential nature? It is the non-existence (abhava ) of a self in 
those same aggregates, elements and spheres. It is the non¬ 
existence of a being, a soul, a creature, a person, an individual, 
a human being or a man. It is the fact that there is non-self 
( ruiirdtmydstitd). 

« Furthermore, division is fourfold: [1] division according 
to characteristics ( laksanaprabheda ), [2] division according to 
methods ( prakaraprabheda ), (3) division according to bases 
(aSrayaprabheda ) and, [4] division according to series ( samtali - 
prabbeda). 

«(1) What is division according to characteristics? It is 
division according to the own-characteristics of each of the 
aggregates, elements and spheres. 

« [2] What is division according to methods? It is division of 
those same aggregates, elements and spheres inasmuch as they 
exist as substance (dravyasat), as designation ( prajnaptisat ), as 
convention ( samvrtisat ), in the absolute sense ( paramdrthasat ), 
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as having form ( rupin ), as being formless (.ampin), as visible 
(sanidariana) and as invisible (anidariana), etc., as was dem¬ 
onstrated above. 

« 13) What is division according to bases? There are as many 
aggregates, elements and spheres as there are bases of beings 
(sattvd&raya). 

« 14] What is division according to series? It is the momen¬ 
tary continuation of the aggregates, elements and spheres at 
each moment (pratiksanam). 

« What does he who is skilled (kuSala) in division accord¬ 
ing to characteristics understand (parijdndtip He understands 
[false] attachment to a self (dtmabbiniveSa). 

«What does he who is skilled in division according to 
methods understand? He understands the idea of cluster (pinda- 
samjnd). 

« What does he who is skilled in division according to 
bases understand? He understands the [false] idea of undergoing 
[the results of] an action that one has not done and the [false] 
idea of losing [the results of] an action that one has done 
(akrtabhydgamakrtavipranaSasamjnci). 

«What does he who is skilled in division according to 
series understand? He understands the [false] idea of stability 
(sthirasamjnd). 

« Furthermore, there is a sixfold division of those same 
aggregates, elements and spheres: [1] division according to ex¬ 
troversion (babirmukha), [2] division according to introversion 
(antarmukba) , [31 division according to long duration (dyata- 
kala), [4] division according to limited duration (paricchinna- 
kala), (5) division according to the very moment (tatkala) and, 
[6] division according to manifestation (samdarSand). » 

[1] What is division according to extroversion? It is mainly 
the division of the realm of desire (kamavacara). 

[2] What is division acording to introversion? It is all the 
stages of concentration (samadhibhumi). 

[3] What is division according to long duration? It is what 
concerns an ordinary man (prthagjana). 

[4] What is division according to limited duration? It is what 
concerns disciples in training (Saiksa), and also what concerns 
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arhats except for their final-moment ( caramaksatia ) aggregates, 
elements and spheres. 

[51 What is division according to the very moment? It is the 
aggregates, elements and spheres of the final moment of the 
arhats. 

[6] What is division according to manifestation? It is the 
aggregates, elements and spheres manifested by the Buddhas 
and bodhisattvas—those great beings who have attained the 
highest perfection (paramiprapta). 



CHAPTER TWO 
Grouping (Samgraha) 


What is grouping? 

Grouping should be understood in eleven ways: [11 group¬ 
ing according to characteristics, [21 grouping according to ele¬ 
ments, [31 grouping according to types, [4] grouping according 
to states, [51 grouping according to associations, [6] grouping 
according to space, [71 grouping according to time, [81 partial 
grouping, [91 complete grouping, [101 mutual grouping, [111 ab¬ 
solute grouping. 

[11 What is grouping according to characteristics? It is each 
grouping of aggregates, elements and spheres according to their 
own characteristics separately. 

[21 What is grouping according to elements? It is each 
grouping of elements according to the store-consciousness 
which is the seed of the aggregates, elements and spheres. 

[31 What is grouping according to types? It is each grouping 
of aggregates, elements and spheres as such although they have 
different characteristics. 

[41 What is grouping according to states? It is each grouping 
of aggregates, elements and spheres in a pleasant situation 
according to their own characteristics; also in an unpleasant or a 
neither pleasant nor unpleasant situation, depending on their 
states. 

[51 What is grouping according to associations? The aggre¬ 
gate of matter is grouped with the other aggregates by reason 
of their mutual association. So also are the other aggregates, 
elements and spheres. 

[61 What is grouping according to space ( deSa )? It is the 
grouping of the aggregates, elements and spheres associated 
with the east according to their own characteristics. So also 
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should it be understood with regard to the aggregates, elements 
and spheres in the other directions. 

17] What is grouping according to time ( kala )? It is the 
grouping of the aggregates, elements and spheres in the past 
according to their own characteristics. So also should it be un¬ 
derstood with regard to the aggregates, elements and spheres in 
the future and in the present. 

18] What is partial grouping? Of all the things included in 
the aggregates, elements and spheres, only a certain grouping 
should be understood as partial grouping. 

[91 What is complete grouping? All the things included in 
the aggregates, elements and spheres taken in totality should be 
understood as complete grouping. 

110] What is mutual grouping? How many elements and 
spheres are included in the aggregate of matter? Fart of ten [ele¬ 
ments and spheres]. How many elements and spheres are in¬ 
cluded in the aggregate of feeling? Part (of the elements and 
spheres). As the aggregate of feeling, so also are the aggregates 
of perception and of formations. How many elements and 
spheres are included in the aggregate of consciousness? Seven 
elements and one sphere. 

How many aggregates and spheres are included in the eye 
element? Part of the aggregate of matter and one sphere. As the 
eye element, so also are the ear, nose, tongue, body, form, 
sound, odor, taste and the tangible elements. How many aggre¬ 
gates and spheres are included in the mental organ element? 
One aggregate and one sphere. How many aggregates and 
spheres are included in the mental objects element? Three 
aggregates, part of the aggregate of matter and one sphere. How 
many aggregates and spheres are included in the visual con¬ 
sciousness element? Part of the aggregate of consciousness and 
of the mental sphere. As the visual consciousness element, so 
also are the elements of the auditory, olfactory, gustatory and 
tactile* consciousnesses. 

How many aggregates and elements are included in the 
sphere of the eye? Part of the aggregate of matter and one 


# Note: Pradhans text also includes rnano “mental ' here. 
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element. As the sphere of the eye, so also are the spheres of 
the ear, nose, tongue, body, form, sound, odor, taste and the 
tangible. How many aggregates and elements are included in 
the mental sphere? One aggregate and seven elements. How 
many aggregates and elements are included in the sphere of 
mental objects? Three aggregates and part of one aggregate and 
of one element. 1 

In this w r ay, other things are explained in relation to the 
aggregates, elements and spheres. Such categories as existing, 
as substance, as designation, in the conventional sense, in the 
ultimate sense, the knowables, the knowable through special 
knowledge, the knowables through higher knowledge, the 
material, the immaterial, the visible and the invisible, etc., which 
were explained earlier should be understood according to the 
mutual grouping of the aggregates, elements and spheres. 

(Ill What is absolute grouping? It is the grouping of the 
aggregates, elements and spheres according to suchness 
(tatbatd ). 2 

He who is skilled in grouping, what profit does he gain? He 
gains a synthetic view concerning objects. The development of 
good roots is in accord with the synthetic view of the mind 
concerning objects. 


1. Here Pradhan s reconstruction seems faulty. Cf. the Tibetan version: 
chos kyi skye mebedpbun po du dan /khams du dag gis bsdus Se na /pbufi po 
gsum dan /geig gipbyogs geig dan / kbams geig gis bsdus so //. 

2. Here there is probably a printing error in Pradhan s reconstruction. Cf. 
Tib.: don dam pa bsdus pa gafi ze na /gan pbun po dan / kbams dan / skye 
tnebed mams kyi de bzin nid do//. 
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CHAPTER THREE 
Conjunction ( Samprayoga) 

What is conjunction ( samprayoga )? 

In brief, conjunction is sixfold: [11 unseparated conjunction 
( avinirbhaga-samprayoga ), [21 mixed conjunction ( mitribhava - 
samprayoga ), [31 collective conjunction ( samavadhdna-sam - 
prayoga), [41 simultaneous conjunction ( sahabhdva-sampra - 
yoga), [51 conjunction of activity ( krtydnuslhtina-samprayoga) 
and, [61 co-existent conjunction ( sampratipatti-samprayoga ). 

[11 What is unseparated conjunction? It is the non-separa¬ 
tion of molecules ( rupamtika , particles of matter) from the 
atoms (paramdmt) of which they are composed throughout 
space (ditd). 

(2) What is mixed conjunction? It is the mixture of mol¬ 
ecules which are larger than atoms, one with the other, through¬ 
out space. 

[31 What is collective conjunction? It is the agglomeration of 
the series of matter accumulated in space. 

14) What is simultaneous conjunction? It is the simultaneous 
continuity, the simultaneous arising, enduring and cessation of 
the aggregates, elements and spheres in a body. 

[51 What is conjunction of activity? It is the conjunction of 
actions with each other, such as the co-operation of two monks 
in the activity of each of them. 

[6] What is co-existent conjunction? It is the existence of the 
mind and mental activities together on the same object. And that 
co-existent conjunction has several aspects: such as, for ex¬ 
ample, conjunction through an alien nature and not through 
own-nature, conjunction of unopposed things and not opposed 
things, conjunction of things from the same time and not from 
different times, domains of similar elements and not of dissimi¬ 
lar elements. 


« There is universal conjunction ( sarvatraga-samprayoga ). 
It is (the association together in the same thought) of feel¬ 
ing ( vedand ), perception ( samjna ), volition ( cetana ), contact 
(sparfa), attention ( matiaskara ) and consciousness ( vijnana ).' 
Again, defiled universal conjunction ( klista-sarvatraga-sampra - 
yoga) is (the association) of the four defilements 2 in the mental 
organ ( rnanas ). 

« Occasional conjunction ( kadacitka samprayoga) is that 
of favorable ( kutala) things, such as trust ( traddha ), and the 
major and minor defilements such as craving ( raga ), in the 
mind. 

« Conjunction of situation ( avastbika samprayoga) is that 
of things linked to pleasant feeling (sukhavedana). It is the 
same for an unpleasant feeling or a feeling that is neither pleas¬ 
ant nor unpleasant. 

« Uninterrupted conjunction ( avicchinna samprayoga) is 
encountered in a situation where the mind is active ( sa - 
cittakdyam avasthayam). 

« Interrupted conjunction (vicchinna samprayoga) is en¬ 
countered in a person who has entered the attainment where 
the mind is inactive (acittakasamapattyantaritasya). 

« Extroverted conjunction ( bahirmukha samprayoga), in 
the majority of cases, is that of the mind and mental activities 
associated with the sense pleasures ( kdmapratisamyukta). 

«Introverted conjunction ( antarmukha samprayoga), in 
the majority of cases, is that of the mind and mental activities 
associated with the stages of tranquillity (recollection) ( sam - 
ahitabhumika). 

« Habitual conjunction ( ucita samprayoga) is that of the 
mind and mental activities of ordinary people ( parthagjanika), 


1. These are present in ever)' thought. Hence, the designation of “universal 
association." Cf. Sabbacittasadharana in the Pali Abhidhamma: phasso 
vedarid saririd cetand ekaggata fivitindriyam manasikdro ceti sattime cetasikd 
sabbacittasadharana nama. Abhisahgaha, ed. Devamitta (Colombo, 1929), 
P 6. 

2. These are: the view of self ( atmadrsti ), love of self ( atmasneha ), pride 
of U I am" ( asmimana) and ignorance ( avidya ). See p. 22. 
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Accompaniment ( Samanvagama ) 
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and also of certain disciples in training (. Saiksa ) or having com¬ 
pleted their training ( aSaiksa ). 

« Non-habitual conjunction (anucita samprayoga) is that 
of the transcendental mind and mental activities ( lokottara citta- 
caitasika), and also of those acquired subsequent to transcen¬ 
dental (wisdom! ( lokottaraprsthalabdha) immediately after the 
first moment. 

« He who is skilled in (the method of] conjunctions, what 
profit does he gain? He knows the conjunction and disjunction 
of things that defile ( sdmkleSika ) and that purify (vyavaddnika), 
such as feelings (vedana), in the mind only (cittamatre) . And 
he who knows that abandons attachment to the idea of 
self (dtman), feels (vedayate), perceives ( samjdnati ), wishes 
(cetayate ), remembers (smarati), defiles ( samkliSyate) and puri¬ 
fies (vyavaddyate) himself. He penetrates the idea of non-self 
(nairdtmyam avatarati). » 


« What is accompaniment (samanvagama)'' 

« In its characteristics (laksana), it is like the preceding (i.e. 
samprayoga, conjunction). And its classification is threefold: 
[1] accompaniment by seeds ( bijasamanvdgama ), (21 accompa¬ 
niment by mastery (vaSitdsamanvdgama), and (31 accompani¬ 
ment by practice (samuddcdrasamanvdgama). 

« [1] What is accompaniment by seeds? He who is born in 
the realm of desire ( kdmadbatu) is accompanied (samanvd- 
gata) by the accompaniment of the seeds of the major and 
minor defilements pertaining to desire (kdmapratisamyuktaih 
kleSopakleSaih), and of the defilements pertaining to the realms 
of form and of the formless ( ruparilpyapratisamyuktaiS ca 
kleSopakleSaih), as well as favorable things that incur rebirth 
(upapattilabhikaiS ca kuSalaih). He who is born in the realm of 
form (rupadhdtu) can be considered as accompanied as well as 
unaccompanied by the accompaniment of the seeds of the 
major and minor defilements pertaining to the realm of desire, 
but is accompanied by the accompaniment of the seeds of the 
major and minor defilements pertaining to the realms of form 
and of the formless, as well as favorable things that incur re¬ 
birth. 1 He who is born in the formless world can be considered 
as accompanied and also unaccompanied by the accompani¬ 
ment of the seeds of the major and minor defilements pertaining 
to the realms of desire and of form, but is accompanied by the 
accompaniment of the seeds of the major and minor defilements 


1. In Pradhan’s edition part of the sentence here is missing. This is doubt¬ 
less due to a printing error, since Gokhale s edition contains this part. 
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of the formless realm, as well as favorable things that incur 
rebirth. As for him who possesses the counteractives pertaining 
to the three realms ( traidbdtukapratipaksalabhi ), if the counter¬ 
active occurs on encountering some kind [of defilement], it is 
not accompanied by the accompaniment of the seeds of that 
kind [of defilement]. If the counteractive does not occur on 
encountering some kind [of defilement], it is accompanied by 
the accompaniment of the seeds of that kind [of defilement], 

« [2] What is accompaniment by mastery? It is [the case of] 
a person accompanied by the accompaniment of the mastery 
of favorable things acquired through effort (prdyogikanam 
kutalanam dharmancim), and of the mastery of absorptive 
meditation, deliverance, concentration, attainment, etc., wheth¬ 
er worldly or transcendental (laukikdndm lokottarQnam vd 
dbydnavimoksasamddbisamdpattyadindm), as well as certain 
other neutral things (tadekatydnam cdvydkrtdndm). 

« [31 What is accompaniment by practice? It is [the case of] 
a person accompanied by the accompaniment of the practice of 
some thing, whether favorable (kuSala), unfavorable ( akuiala ) 
or neutral ( avydkrta ), who confronts ( sammukhibhuta ) the 
aggregates, elements and spheres. 

« He whose good roots (kuSalamUla) are completely sev¬ 
ered ( samucchinna ) can be considered as accompanied and 
unaccompanied by the accompaniment of the seeds of favor¬ 
able things (kuSaldndm dharmandm bjasamanvdgamena ). As 
for the extremist (dtyantikah punab), that is [a case of] the 
accompaniment of the defilements (kleScisamanvdgama), and 
should be classed (lit. considered) among the extreme-wishers 
( iccbantika ), who have renounced Parinirvana. 2 The extremist, 
by reason of his lack of cause of deliverance ( moksahetu - 
vaikalya), is [a case of] the unaccompaniment by a cause of 
those things [procuring deliverance]. 

« He who is skilled in [the teaching of] accompaniment, 
what profit (anuSamsd) does he gain? He reaches understand¬ 
ing of the increase and decrease of things ( dhamia ). He who 


2. See Lanka, pp. 65-6. 
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thus understands the increase and decrease of things has no 
fixed idea (na ekantikasamjni) concerning anything, worldly 
success or defeat (laukikyam sampattau vipattau va), but he 
aims only at abandoning attachment and repugnance ( anunaya - 
pralighaprahana ).» 

« Here ends the First Compendium 
entitled Compendium of Characteristics 
in the Abhidharmasamuccaya .» 
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II. — THE COMPENDIUM OF DETERMINING 

( VINlSCA YASAMUCCA YA) 

CHAPTER ONE 

Determining the Truths ( SatyaviniScaya) 
Section One: Duhkbasatya 


« What is determining ( viniScaya )? [1] Determining the 
Truths ( satyaviniScaya ), 12] determining the teaching ( dharma- 
viniScaya ), [31 determining acquisition (prdptiviniScaya ), and 
[4] determining dialectic (sdmkathyaviniScaya). 

«What is determining the Truths? They are the Four 
Noble Truths ( catvarydryasatyani)■. suffering ( duhkha ), origin 
( samudaya ), cessation ( nirodha ) and the path ( marga ). 

« What is the Truth of suffering ( duhkbasatya )? It should 
be understood with reference to the life (existence) of beings 
(sattvajanma) and to the basis of life ( janmddhisthdna ). 

« What is the life of beings? It is the life of beings in the 
hells ( naraka ), among animals ( tiryak ) and hungry ghosts (preta, 
phantoms, etc.); among human beings ( manusya ) in the Eastern 
region (purvavideha ), in the Western region (aparagodaniya), 
in the continent of India ( jambudvipa), and in the Northern 
region ( uttarakuru ); among the gods in the Assembly of the 
Four Great Kings ( caturmaharajakayika ), in the heavens of the 
Thirty-Three gods (trayastrimSa ), of the Yamas, of the Joyous 
( tusila ), of the Creative-Enjoyers (nirmanarati ), of the Control¬ 
ler of Others’ Creations (paranirmitavaSavarti), in the Assembly 
of Brahmas ( brahmakayika ), in the heavens of the First 
Brahmas ( brabmapurohita ), of Great Brahma ( mahabrahma), 
of Limited Light ( paritlabha ), of Limitless Light ( apramanabha ), 
of the Radiant (dbhasvara), of Limited Beauty (paritlaSubha), 
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of Limitless Beauty ( apramanaSubba ), of All Beauty ( Subha - 
krtsna), of the Cloudless ( anabbraka ), of Meritorious Engen¬ 
dering ( punyaprasava ), of Great Fruit ( brhatpbala ), of Non- 
Perceptive Beings ( asamjnisattva), of the Non-Great ( avrha), of 
the Meatless ( atapa), of Fine Regard (sudrSa), of Fine Aspect 
( sudarSana ), of the Highest (akanistha, lit. not the lesser), of 
the Sphere of Infinite Space ( akaSanantyayatana ), of the 
Sphere of Infinite Consciousness ( vijnandnantydyatana), of 
the Sphere of Nothingness ( akincanyayatana ) and of the 
Sphere of neither Perception nor Non-perception ( naiva- 
samjrianasamjndya tana). 

« What is the basis of life? 

« It is the receptacle-world [the inanimate world! (bhdjana- 
loka). On the circle of atmosphere ( vdyumandala ) rests the 
circle of water (apmandala). On the circle of water rests the 
circle of earth ( prthivlmatidala )• On the circle of earth rests 
[Mount! Sumeru, seven golden mountains (kdncanaparvald), 
four continents ( dvipa , lit. "island”), eight intermediate islands 
(antaradvipa), the inner ocean ( a bhya n ta rasa mud ra) and the 
outer ocean (btihyasamudrd), four terraces of Sumeru ( sumeru - 
parisanda), the dwellings (sthdndntara) of the gods of the 
Assembly of the Four Great Kings (catunnahardjakdyika) and 
of the Thirty-Three ( trayastrimSa ), the circular mountain chain 
girdling the earth ( cakravddaparvata ); in space (eikaSe), the 
heavenly residences ( vinidna ) of the gods of the Yama heaven, 
of the Joyous ( tusita ), of the Creative-Enjoyers ( nirmdnarati. ), 
of the Controller of Others’ Creations (paranirmitavaSavarti) 
and of the gods of the realm of form ( rupcwacara ); the dwell¬ 
ings of the Titans ( asura), the dwellings of the hells ( naraka ): 
hot hells ( usnanaraka ), cold hells ( Sitanaraka ), isolated hells 
( pratyekanaraka ); and the dwellings of other animals ( tiryak) 
and ghosts ( preta). 

«Just as the sun and moon by shining and moving illu¬ 
minate the directions, so it is equally in a thousand worlds, 1 a 


1. Cf. yavata candimasuriya pariharanti disd bhanti inrocand, tava 
sahassadha loko . . . : M I, p. 328. 
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thousand moons, a thousand suns, a thousand Sumerus which 
are the kings of mountains, » a thousand four-continents, a 
thousand dwellings of the gods of the Assembly of the Four 
Great Kings ( cdturmahardjakayika ), a thousand dwellings of 
the Thirty-Three gods ( trayastrimSa ), a thousand dwellings of 
the Yamas, a thousand dwellings of the Joyous (tusita), a 
thousand dwellings of the Creative-Enjoyers (nirmanarati) , a 
thousand dwellings of the Controller of Others' Creations 
(paranirmitavaSavarti), a thousand worlds of Brahma—this is 
called “small chiliocosm” (sahasracudikalokadhatu). A thousand 
“small chiliocosms” are called “second middling chiliocosm” 
(dvitiyamadhyamasahasralokadhdtu). A thousand middling 
chiliocosms are called “third megachiliocosm” (trtiyamahd- 
sdbasralokadhatu). This “trichilio-megachiliocosm” (trisahasra- 
mahdsdhasralokadbdtu ) 2 is girdled by a range of large circular 
mountains (mabdcakravddaparvatamandala). The duration of 
the devolution and the evolution of this trichilio-megachilio¬ 
cosm is the same (samasamvartavivarta). 

Just as round drops of rain fall constantly and uninterrupt¬ 
edly from the sky, so equally in the Eastern direction, constantly 
and uninterruptedly, an infinite number of universes will 
devolve or evolve, devolve or remain devolved, or evolve or 
remain evolved. Just as it is in the Eastern direction, so it is in 
all the ten directions. 

Be it the world of beings [the animate world! or be it the 
receptacle-world [the inanimate world] which are produced by 
[the power 5 ! of actions and defilements (karmakleSajanita), 
and which are dominated by actions and defilements (karma- 
kleSadbipateya ) 4 —all that is called the Truth of suffering 
(dubkbasatya). 

The realm of the completely pure world (pariSuddba- 
lokadhatu) is not included in the Truth of suffering, and is not 


2. Cf. sahassi culanika lokadhalu, dvisahassi majjhimaka lakadhatu, 
tisahassi mahasahassi lokadbatu: A I, p. 227; Nd2, 235, 2b. 

3. According to the Chinese version. 

4. The animate world is produced by the power of actions and defile¬ 
ments, and the inanimate world is dominated by actions and defilements. 
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created by the power of actions and defilements, and neither is 
it dominated by actions and defilements. It is engendered only 
by the great aspiration ( mahapranidhana ) which is directed by 
supremacy over the roots favorable to purification (vyavadana- 
kuSalamuladhipati). The place of its birth is inconceivable. It 
is understood only by the Buddha. It is not in the realm of 
recollection of those who meditate ( dhyayin ), let alone ordinary 
thinkers. 

And the divisions of suffering are of eight kinds: [11 suffer¬ 
ing of birth (jatiduhkba), [21 of aging (jard), [31 of disease 
(vyddhi ), [4] of death ( marana ), [5] suffering of association with 
what is unpleasant ( apriyasamprayoga ), [6] suffering of separa¬ 
tion from what is pleasant (.priyaviprayoga), [7] suffering if one 
does not obtain what one desires (yad apicchan na labbate ), 
and [8] in brief ( samksiptena ) the five aggregates of attachment 
(pancopdddnaskandba) are suffering. 

[11 Why is birth suffering? Because of the suffering due 
to obstruction, and because it is the basis of other kinds of 
suffering. 

[21 Why is aging suffering? Because of the suffering caused 
by the transformation in time [agel. 5 

(31 Why is disease suffering? Because of the suffering 
caused by the transformation of the elements. 

[41 Why is death suffering? Because of the suffering caused 
by the loss of life. 

[51 Why is association with what is unpleasant suffering? 
Because of the suffering caused by the association [itself]. 

[61 Why is separation from what is pleasant suffering? Be¬ 
cause of the suffering caused by the separation [itself]. 

[71 If one does not obtain what one desires, why is there 
suffering? Because of the suffering caused by the non-obtaining 
of the desired result. 

[81 Why, in brief, are the five aggregates of attachment 
suffering? Because of the suffering caused by agitation (unru- 
liness). 


5. Tibetan: na tshod. 
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These eight kinds can be reduced to six: [1] suffering of 
obstruction, [2] suffering of transformation, [31 suffering of asso¬ 
ciation, [4] suffering of separation, [51 suffering of non-obtaining 
of the desired result, [61 suffering of agitation (unruliness). 
Hence these six kinds generally include the eight [preceding 
ones]. Whether six or eight, it is the same thing. 

It is said that there are three forms of suffering. The eight 
kinds of suffering are included in them. In that case are the eight 
included in the three, or the three in the eight? They are grouped 
according to their own order: the sufferings of birth, aging, dis¬ 
ease, death, and association with what is unpleasant are mere 
sufferings ( duhkhaduhkhata ); the sufferings of separation from 
what is pleasant and not obtaining what one desires are suffer¬ 
ings caused by transformation ( inparinamaduhkhata ); in brief, 
the five aggregates of attachment are suffering as suffering 
caused by conditioned states ( samskaraduhkhatd ). 

It is said there are two forms of suffering: suffering accord¬ 
ing to conventional truth ( samvrtisatya ) and suffering according 
to ultimate truth (paramarthasatya). 

What is suffering according to conventional truth and what 
is suffering according to ultimate truth? From “the suffering of 
birth” up to “the suffering of not obtaining what one desires”— 
those are suffering according to conventional truth. “In brief, the 
five aggregates of attachment are suffering”—that is suffering 
according to ultimate truth. 

What are the general characteristics of suffering? They are 
the characteristics of [1] impermanence ( anitya ), [21 suffering 
( duhkha), [31 the empty ($unya), and [41 non-self (andtma). 

What are the characteristics of impermanence? In brief, 
they are of twelve kinds: [11 characteristic of unreality, 6 
[2] characteristic of destruction, [31 characteristic of transfor¬ 
mation, [41 characteristic of separation, [51 characteristic of 
presence, 7 [61 characteristic of essential nature (.dharmatd- 
laksana), [71 characteristic of momentariness, [81 characteristic 


6. Tib. gan tried pa’i mtshan nid. 

7. Tib. ne ba i mtshan nid . 
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of continuity, 8 [9) characteristic of disease, etc., [10] characteris¬ 
tic of the varied continuity of the mind, 9 [11] characteristic of 
good or bad fortune, [12] characteristic of the devolution and 
evolution of the receptacle-world. 

[1] What is the characteristic of unreality? It is the fact that in 
the aggregates, elements and spheres there is never a self nor 
anything pertaining to a self. 

12] What is the characteristic of destruction? It is the cessa¬ 
tion of conditioned things that arise—their momentaneous 
appearance and disappearance. 

131 What is the characteristic of transformation? It is the 
changing of conditioned things in different states—their conti¬ 
nuity as a series. 

[4] What is the characteristic of separation? It is the absence 
of domination over conditioned things, or appropriation by 
others. 

[51 What is the characteristic of presence? It is present im¬ 
permanence—impermanence experienced at this very moment. 

[6] What is the characteristic of essential nature? It is future 
impermanence, which will inevitably be experienced. 

[7] What is the characteristic of momentariness? It is the fact 
that conditioned things do not endure longer than a moment 
(ksana). 

[8] What is the characteristic of continuity? It is the non¬ 
interruption of the continuity of conditioned things that are born 
and die over beginningless time. 

[9] What is the characteristic of disease, etc.? It is the 
transformation of life because of the consumption of the four 
elements by time. 10 

[10] What is the characteristic of the varied continuity of the 
mind? It is the fact that sometimes the mind is full of craving, 
sometimes it is free from craving; equally, it is full of hatred 


8. Tib. rgyun gyi mtshan nid. 

9. Tib. serns sna Isbogs kyi mam par byuti ba’i mtshan nid. 

10. Cf. MA I, p. 57: kdlo ghasati bhutani, “time consumes (eats) the 
elements (beings).” 
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or free from hatred, full of delusion or free from delusion, 
contracted or extended, depressed or exalted, aroused or not 
aroused, calm or agitated, concentrated or not, and so forth— 
such is continuity of the mind. 

[11] What is the characteristic of good and bad fortune? The 
end of good fortune is followed by bad fortune and destruction. 

[12] What is the characteristic of the devolution and evolu¬ 
tion of the receptacle-world? Devolution and evolution are of 
three kinds: caused by fire, water and wind. The upper limits 
(. ftrsa , head) of the three devolutions are the second, third and 
fourth meditative absorptions ( dhyana ). As for the fourth medi¬ 
tative absorption, only the disappearance and appearance of the 
external abodes are considered as their devolution and evolu¬ 
tion, because those abodes only appear and disappear with 
those gods [of the fourth absorptive meditation]. That is called 
devolution and evolution." And again, there are three minor 
periods of the universe ( antarakalpa )—those of famine, disease 
and weapons. At the end of three kinds of minor periods of the 
universe comes destruction by those weapons, etc., when the 
world remains devolved. A minor period of the universe is the 
first period of the diminution of life ( apakarsa , degeneration). 
Another minor period of the universe is the last period of the 
augmentation of life ( utkarsa , regeneration). Eighteen minor 
periods of the universe constitute the augmentation and dimi¬ 
nution of life. Hence, for twenty minor periods, the universe 
devolves, for twenty minor periods it remains devolved, for 
twenty minor periods it evolves and for twenty minor periods it 
remains evolved. Those eighty periods of the universe taken 
together constitute a great period of the universe ( mahakalpa). 
The life-span of the gods in the realms of form and of the form¬ 
less is calculated by these periods of the universe (kalpa). 

Moreover, it is said that beings die and leave those abodes 
on the expiration of their life-span ( ayus ), or their merit 
( punya ), or their action ( karma ). What is the expiration of 

11. For further details concerning devolution and evolution ( samvarta - 
vivaria), see Ko$a, ch. Ill, pp. 181, 210, 214, 216. 
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life-span? It is death at the normal time ( kalamarana ). 12 What is 
the expiration of merit? It is premature death (akalamarana), 
death due to a lack of merit, because beings are attached to a 
delicious attainment ( asvadasanidpatti ). 13 They therefore die 
due to the expiration of merit. What is the expiration of action 
(karma )? It is death on the expiration of actions whose results 
should be experienced immediately in the next life [after death] 
(upapadyavedaniyakarma ), or actions whose results should be 
experienced later in successive lives (aparapatyayavedaniya- 
karma), or through the expiration of both. 

[2] What is the characteristic of suffering ( duhkhalaksana )? 
The three forms of suffering, the eight kinds or six kinds of 
suffering, as they were defined above, 14 are generally consid¬ 
ered as suffering. Why is it said in a SQtra: “All that is imperma¬ 
nent is suffering”? 15 Because the characteristic of suffering is 
evident by reason of impermanence, in two cases: suffering as 
suffering ( dubkhaduhkhatd ) is evident by reason of imperma¬ 
nence in the case of birth; suffering arising from transformation 
(viparindmaduhkhata ) is evident by reason of impermanence 
in the case of destruction (death); suffering as a conditioned 
state (sarnskdraduhkhatd) is evident by reason of imperma¬ 
nence in both cases. Therefore, by reason of the impermanence 
and transformation of conditioned things, the Blessed One said: 
“All that is felt is felt in suffering.” 16 And again, the eight kinds of 
suffering beginning with birth appear in conditioned things that 
are subject to appearance and disappearance. It is with that 
meaning that the Blessed One said: “All that is impermanent 
is suffering." Furthermore, suffering such as birth appears in 
conditioned things that are subject to impermanence. Hence, 
suffering as impermanence. That is how the meaning should be 
understood here. 


12. That is, after a long life. 

13. See KoSa, ch. V, pp. 8, 43; VI, p. 222; VIII, pp. 132, 144. 

14. See pp. 84-5. 

15. Cf. S II, p. 53: yad aniccam tam dukkbam. 

16. Cf. ibid., p. 53: yam kind tedayitam tam dukkhasmin ti. 
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131 What is the characteristic of emptiness ( Sunyatd )? It is 
the non-existence ( abhava ) of a certain thing, there. To observe 
(samanupafyana) in this way is emptiness. Again, it is the exist¬ 
ence (bhava) of another thing, there. In this w r ay there is real 
knowledge ( yathabhutajnana ). This is called emptiness per¬ 
ceived by penetration ( avatara ). Real knowledge means in¬ 
formed meaning. What is the meaning of the non-existence of a 
certain thing, there? It is the non-existence in the aggregates, 
elements and spheres, of a self or anything pertaining to a self of 
a permanent, enduring, eternal and immovable nature. This is 
their emptiness. What is the meaning of the existence of another 
thing, there? It is the fact that there is non-self in them. It is the 
non-existence of self, and the existence of non-self. It is with 
this meaning that the Blessed One said: “Existence is real knowl¬ 
edge of an existing thing; non-existence is real knowledge of a 
non-existing thing.” Furthermore, emptiness is threefold: the 
emptiness of non-existence (abhdvafunyata), 17 emptiness of 
such and such an existence (tathdbbavafunyatd) and natural 
emptiness ( prakrtiSunyatd ). The first should be understood as 
imaginary ( parikalpita ), the second as relative ( paratantra ), 18 
and the third as absolute ( parinispanna ). 

[41 What is the characteristic of non-self ( anatma )? It is the 
non-existence in the aggregates, elements and spheres of the 


17. SvabhdvaSunyata in Pradhan’s reconstruction seems to be a printing 
error. For the three forms of emptiness, see SDtralamkara, ch. XIV, v. 34 and 
p. 95- I*Note: The Abbidharmasamuccaya-bhdsyam , not published until 1976, 
confirms svabhdvaSunyatd “emptiness of own-nature” here (see p. 52). The 
Tibetan translation of the Abbidbarmasamuccaya also confirms svabhava- 
Sunyatd, giving no bo nid kyi ston pa nid (Peking edition, vol. 112, p. 252, 
fol. 90b, line 6). Further, the second form of emptiness, tatbabbavaSunyata , is 
explained by the Bbdsya and given in the Tibetan differently than translated 
by Rahula, who follows the Mahayana-sutralamkara parallel he cites here. 
Rahula translates it as tatbd + bbdva , “such and such an existence," while the 
Bbdsya explains it with the term abbdvdt , indicating tatbd + abhava, “non¬ 
existence as such and such.” The Tibetan translation agrees with this, giving 
de biin du yodpa ma yin pa 'i ston pa nid] 

18. This phrase is missing in Pradhan’s reconstruction. 
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characteristics postulated in the theory of self ( atmavada ), 
because of the non-existence of the characteristics of self in the 
aggregates, elements and spheres. This is called the characteris¬ 
tic of non-self. That is why the Blessed One said: “All things 
(dharma ) are without self.” 19 Again, the Blessed One said: ‘All 
that is not mine, or ‘I am,’ or my self.” 20 What is the meaning of 
the word: “Thus one should really understand that through right 
wisdom." 21 The word “all that is not mine” is uttered with refer¬ 
ence to external things. With regard to external things, it is the 
characteristic of things pertaining to an imaginary self. Hence, 
the extension [of the ideal of things pertaining to a self. With 
regard to internal things, it is the characteristic of an imaginary 
self and of things pertaining to it. Hence, the extension [of the 
idea] of a self and things pertaining to a self. 

It was said above that impermanence is a momentaneous 
characteristic. How should this be understood? Just like the 
momentaneous characteristic of the mind and mental activities, 
so also should one understand the momentaneous characteristic 
of matter [body, etc.,] by reason of its appropriation by the 
mind, its acquisition and its preservation by the mind, its trans¬ 
formation by the mind, having the mind as basis, being pro¬ 
duced by means of the supremacy of the mind, being domi¬ 
nated by the mind. And, furthermore, one should understand 
« the momentaneous characteristic of matter [body] because it is 
subject to final transformation and also by reason of the destruc¬ 
tion of the own essence (svarasavinaSa) of a born thing, regard¬ 
less of its condition (anapeksya pratyayam). 

« It is said that “Whatever matter ( riipci ) may be, all that 
is the four great elements ( catvdri mahabhuldni) and the 


19. Sabbe dhatnmd atiatta , Dhp XX, 7 (or v. 279); M I, p. 228; S II, pp. 132, 
133. 

20. Sabbam ... n 'etant mama, n eso ham asmi. tie me so attd, M I, p. 139 

21. Evam etarn yathdbbutam sammappannaya datthabbam, ibid., p 139 
These two phrases go together: Sabbam. . . ti'etam mama, n'eso ham 

asmi, tie me so attd 'ti evam etam yathahhutam sammappannaya datthabbam. 
"All that is not mine, or i am,' or my self, thus one should really understand 
that through right wisdom/' 
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derivations {upadaya) of the four great elements.” 22 Why is that 
said [like that]? It is said [like that] by reason of their co-existence 
(sambhava). “Derived” {upadaya) means that it has its founda¬ 
tion in the same place ( ekadeSatrayibhava ). And, if a certain 
element is found in a mass (samudaya ), it should be said to 
exist there. There are things that contain up to the totality of 
the elements ( sarvabbautika ). With regard to derived matter 
(upadayarupa ) also, if a certain derived matter is found in a 
mass, it should be understood to exist there. 

« Furthermore, it is said that a mass of matter ( rupa - 
samudaya ) is composed of atoms. Here the atom ( paramanu) 
should be understood as not having a physical body 
(nihSarird). The atom is determined ( vyavasthana ) by means 
of ultimate analysis ( paryantaprabbedatah ) by the intellect 
(buddhytf), with a view to the dispelling ( vibhdvana ) 23 of the 
idea of cluster ( pindasamjnd ), and with a view to the penetra¬ 
tion of the non-reality of the substance (dravyaparinispatti- 
praveSa ) of matter. 

« And, furthermore, there is suffering which is [1] immense 
and unrestricted (vipulam asamlikbitam ), [21 restricted {sam¬ 
likhitam ), [3] restricted and unrestricted ( samlikhitClsamlikhi - 
tam)\ there is also [4] semi-restricted (madhyamasamlikhitam), 
15] light and unrestricted ( tanukam asamlikbitam ), [61 lighter 
and restricted ( tanutaram samlikhitam ), [7] lightest and re¬ 
stricted ( tanutamam samlikhitam ); [8] there is also a form of 
non-suffering ( aduhkba ) which has the appearance of suffering 
( dubkhapratibhdsa ) and which is close to great restriction 
( mahasamlekhapratyupastband). 


22. Cf. Cattaro ca mahabhutd catunnan ca mahabhutdtiam upadaya 
ruparn—idatti vuccati sabbam ruparn. Dhs, p. 124, section 584. 

Katamo cavuso rupupaddtiakkbandho? Cattdri ca mahabbutatii 
catunnan ca mahabhutatiam upadayarupam : M I, p. 185. 

23- Here libhavatia means “dispelling,” “relinquishment," and not “exami¬ 
nation," “investigation," “explanation," “exposition," “assurance,” etc., as 
usual. DhsA, p. 163, explains tibbavatia as antaradbdpatia, “cause to disap¬ 
pear.” Cf. KoSa, ch. VIII, p. 3, mbhutarupasamjtid which means “he who has 
dispelled the perception of rupa ' 
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« [1] What is immense and unrestricted suffering? It is [suf¬ 
fering in) the realm of desire (kdmavacara) of those who have 
not acquired good roots ( anupacitakutolamula ). 

«(2) What is restricted ( samlikhitam ) [suffering]? It is the 
same [as the preceding] in those w r ho have acquired the aids to 
deliverance ( utpannamoksabhagiya). 

« [3] What is restricted and unrestricted ( samlikhitasam - 
likhitam ) [suffering]? It is the same [as the above] in those who 
have good roots aimed towards worldly detachment ( laukika - 
vairagya). 

« [4] What is semi-restricted ( madhyamasamlikhitam ) [suf¬ 
fering]? It is [suffering] with regard to those who are born in the 
realm of form ( rupadhdtu ) and who are deprived of the aids 
leading to deliverance ( vivarjitamoksabhdgiya ). 

«[5] What is light and unrestricted (tanukam asamlikhitam) 
[suffering]? It is [suffering] in those who are bom in the formless 
( arQpya ) realm and who are deprived of the aids leading to 
deliverance. 

« [6] What is lighter and restricted ( tanutaram samlikhitam) 
[suffering]? It is [suffering] in disciples in training (faiksa). 

«[7] What is the lightest and restricted (tanutamam 
samlikhitam) [suffering]? It is the six spheres 2 ** which constitute 
the condition for the life faculty (fwitendriyapratyaya) of 
disciples who have completed their training ( ataiksa , i.e. 
arhats). 

« [8] What is non-suffering which has the appearance of 
suffering and which is close to great restriction ( aduhkham 
duhkhapratibhasam mahdsamlekhapratyupasthdnam)? It is 
[the case] of bodhisattvas who have attained perfection 
( paramiprapta) and who deliberately continue to be reborn in 
existence ( bhavopapatti ). 

« It is said that death ( marana) is suffering. Here death is 
threefold: that of a person whose mind is favorable ( kutala - 
citta), that of a person whose mind is unfavorable (akuSala- 
citta) and that of a person whose mind is neutral ( avyakrta - 


24. $adayatanam. eye, ear, nose, tongue, body and mental organ. 
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citta). The death of a person whose mind is favorable should 
be understood as that w r hich occurs when mental activity is 
clear ( patuke cittapracare), because of the pow r er of good 
roots (kufalamulabala), or because of another’s influence 
(paropasamhara). The death of a person whose mind is unfa¬ 
vorable should be understood as that which also occurs when 
mental activity is clear because of the power of bad roots or 
because of another’s influence. The death of a person whose 
mind is neutral should be understood as that which occurs 
when mental activity is clear or clouded, when it is incapable of 
mental construction ( abhisamskarasamartha) by reason of the 
lack of both. 

« In a person who has done right ( Subhakarin ), the lower 
part of the body first becomes cold. However, in a person who 
has done wrong ( aSubhakarin. ), the upper part of the body 
becomes cold. At that moment, the intermediate existence 
develops ( antardbhavo’bhinirvartate ) before him who has 
done wrong, for example, in the guise (nirbhdsa) of a black bull 
(or billy-goat) (krsna kutapa ),* or an extremely dark night 
( andhakaratamisrd rdtri)\ before a person who has done right, 
in the guise of white fabric ( Sukla pata) or a moonlit night 
Csajyotsnardtn ). There is an intermediate existence for a person 
who is to be reborn in the realm of desire ( kamadhdtu) or in the 
realm of form ( rupadhdtu ), and for a person who is leaving the 
formless realm ( drUpyadhdtu ). He, too, is like a mind-made 
(manomaya) Gandharva. 25 He lives for seven days at the very 
most, and may well die before then. Sometimes he returns. 26 


• A “black bull (or billy-goat)" should be corrected to a “black goat-hair 
blanket.” See review by J. W. de Jong, appendix pp. 295-6. 

25. Gandhari'a is explained as “he who lives on odors." For a detailed 
discussion, see Ko$a, ch. Ill, pp. 36-53. 

26. He returns to his former abode, hoping to receive the merit of good 
actions done on his behalf by his family. So, in general, on the seventh day the 
family of the dead person accomplish in his name meritorious actions such as, 
for example, having the Teaching ( dharrna ) expounded by a monk, giving 
alms ( mataka-ddna ) to the Community ( sangha ), and transferring the merit to 
him for his happiness in his new life. 
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Dwelling there, he accumulates actions ( karma ), and he also 
sees similar beings ( sabhagamS ca sattvan pafyati). Wherever 
he is born, he has that physical form (tad akrti ), and his move¬ 
ments are unopposed (apratihatagati). Like a being endowed 
with supernormal powers (rddhiman), moving rapidly (a$u- 
gdmi ), he comes up against the place of his rebirth ( upapatty - 
ayatane pratihanyate). Just like the scales of a balance rising 
and falling, he dies and is bound by conception in the place 
of his rebirth. A being that is in the intermediate existence 
(antarabhavastha) arouses craving (raga) for the place of his 
rebirth, and other defilements (kleSa) also constitute his condi¬ 
tion (pratyayd). With that craving, the intermediate existence 
ceases, and the embryo ( kalala ) endowed with consciousness 
(savijnanaka) is born, and that is the result (vipdka). After that 
begins the development of the faculties ( indriya ), as explained 
in conditioned origination (pratityasamutpada) —in (one of) 
the four modes of birth ( yoni , “womb”); egg-born ( andaja ), 
placenta-born ( jardyuja ), exudation-born ( samsvedaja ), appari¬ 
tion-born (upapadukaja). » 


Section Two: Samudayasatya 

« What is the Truth of the origin (samudaya) [of suffering]? 
It consists of the defilements (kleSa) and actions predominated 
by the defilements (kleSadhipateya karma). As the main expla¬ 
nation ( pradhanyanirdeta ), the “thirst” (desire, trsnd) which 
produces re-existence and re-becoming ( paunarbhaviki ), 
which is linked to impassioned craving (nandxragasahagata) 
and which finds its delight sometimes here and sometimes there 
(latratatrabhinandini), is designated by the Blessed One as the 
Truth of the origin [of suffering] (samudayasatya). 

« What is the main meaning (pradhanyartba)? It is the 
meaning which is present everywhere (sarvatragartba). What is 
the meaning which is present everywhere? It is the fact that this 
“thirst” (trsna) is present with respect to all objects (vastu- 
sarvatraga ), on all occasions ( avasthasarvatraga ), at all times 
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[past, present and future] (adhvasaruatraga), in all the realms of 
existence (dhatusarvatraga), 2 " in all searches (esanasarvatra- 
ga )“ and in all forms (prakarasarvatraga). 2) 

« What are the defilements (kleSa)? The defilements should 
be understood [1] through their enumeration ( parisamkhydna ), 
[2] through their characteristics ( laksana ), [3] through their 
emergence ( utthana ), [4] through their objects (alambana ), 
[51 in their conjunction ( samprayoga ), [6] through their syn¬ 
onyms ( paryaya ), [7] through their divergences ( vipratipatti ), 
[8] with regard to their realms ( dhatu ), [9] through their groups 
( nikclya ), and [10] through their abandonment (prahana). 

« [1] What is their enumeration (parisamkhydna)? Six or 
ten defilements. Which are the six defilements? Craving (raga), 
repugnance (pratigha), pride (mdna), ignorance ( avidyd ), 
scepticism (vicikitsd) and (false) views (drsti). Their number is 
taken to ten by the fivefold multiplication of views. 30 

«[2] What is their characteristic (laksana)? If a thing 
(dharma) arises with the characteristic of perturbance (apra- 
Sdntalaksana ), » and the appearance of which troubles the 
body and mind, that is the characteristic of the defilements. 

[31 What is their emergence (utthdna)? If the latent ten¬ 
dency (anuSaya) of a defilement is not destroyed, if an object 


27. That is, in the realms of desire ( kAmadbatu ), of form ( rupadhatu ) and 
of the formless ( ariipyadhatu ). 

28. That is, searches for pleasures and satisfactions of all kinds. 

29. Such as desire for the continuity of existence ( bhava) or annihilation 
(vibhava). 

30. Thus, the ten defilements are: [1) craving ( raga ), [21 repugnance 
{pratigha), [31 pride (mdna), [41 ignorance (avidyd), [51 scepticism (vicikitsd), 
[6) the view of individuality (satkayadrsti), [71 the view of grasping extremes 
(antagrahadrsti), [81 adherence to views (drstipardmarid), (91 adherence to 
observances and rituals (Silavratapardmarfa), and [10] false views (mithya- 
drsti). These ten defilements are numbers 19 to 28 in the list of samskaras. See 
above, p. 8. For pahea drsti (five views), see also KoSa, ch. V, p. 15. 

Cf. also dasa kilesa according to the Vbh, pp. 341, 391: [1] lobho, [2] doso, 
[31 moho, [41 mdno, (5) difthi. [6] vicikiccha, [7] thinam, [8] uddhaccam, 
191 ahirikam, [10) anottappam. 
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favorable to its emergence occurs, and in that situation, if there 
is no profound attention, then a defilement emerges. That is 
called the emergence of the defilements. 

14] What is their object ( alambana )? All the defilements 
take as objects all the defilements and things pertaining to the 
defilements. And again, with the exception of ignorance, false 
views and scepticism, the other defilements of the realm of 
desire do not take the higher realms as their objects. The defile¬ 
ments of a higher realm do not take a lower realm as their 
object, because of the absence of craving for a lower realm. 
Certain defilements take cessation (nirodha) and the Path 
( marga ) as their objects, because of the absence of comprehen¬ 
sion of cessation and the Path. Imagination with regard to them 
is considered here as taking them as objects. Moreover, the 
defilements are twofold: those that take immaterial objects 
(avastukalambana ) and those that take material objects 
{savastukdlambana). Which are those that take immaterial 
objects? They are the views {drsti) and mental qualities associ¬ 
ated with them. All the others are considered as taking material 
objects. 

[51 What is their conjunction ( samprayoga )? Craving {rdga) 
is not in conjunction with repugnance ( pratigha ). Just as with 
repugnance, it is not in conjunction with scepticism ( vicikitsd ), 
but in conjunction with the others. Just as with craving, so 
should repugnance also be understood. Repugnance is not in 
conjunction with craving, pride {mdna) and false views {drsti). 
Pride is not in conjunction with repugnance and scepticism. 
Ignorance is twofold: ignorance in conjunction with all the de¬ 
filements and pure ignorance. 31 What is pure ignorance? It is 
ignorance with regard to the Truths. False views ( drsti ) are not 
in conjunction with repugnance and scepticism. Scepticism is 
not in conjunction with craving, pride and false views. 32 The 


31. Tib. ma drespa, "unmixed" (dveniki ?). 

32. This sentence, which is found in the Tibetan and Chinese versions, is 
lacking in Pradhan's edition. 
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minor defilements ( upakleSa ) 33 such as anger (krodha ) are not 
in conjunction with each other. Lack of self-respect ( ahrikya) 
and lack of modesty ( anapatrapya ) are in conjunction every¬ 
where with unfavorable ( akuSala ) things. Inertia {styana), 
restlessness ( auddbatya), lack of trust ( aSraddhya ), idleness 
{kausidya) and indolence ( prarnada) are in conjunction every¬ 
where with what is defiled ( klista ). 

[6] What are their synonyms ( paryaya )? All the defilements 
have synonyms denoting different meanings and different occa¬ 
sions: [1] fetter {samyojana), [21 bond ( bandbana ), [31 latent 
tendency ( anuSaya ), [41 minor defilements {upakleSa), [51 envel¬ 
opment {paryavasthdna), [61 flood {ogha), [71 yoke {yoga), 
[81 clinging {upddana), [91 tie (grantha ), [101 hindrance 
{nivarana), [111 stump {kbila), [121 stain {mala), [131 danger 
{nigha), [14] arrow {Salya), [151 accessory {kihcana, lit. some¬ 
thing), [161 misdeed {duScarita), [17] outflow (impurity, dsrava), 
[18] distress {vighata), [191 burning (paridaha), [20] tribulation 
(updyOsa ),* [211 contention {rana), [221 fever {jvara), [231 dense 
forest {vanalba or gahana ), 33 [24] obstruction {vibandha). 


33. There are twenty of them: ll) anger (krodha), [21 rancor ( upanaha ), 
[31 hypocrisy ( mraksa), [41 malice (praddSa ), [31 envy (ir$yd), |6) avarice 
(mdtsarya), [71 illusion (mayo), [81 dissimulation ( Sathya), [91 self-satisfaction 
(mada ), [10] violence ( vihimsa ), [11] lack of self-respect (ahrikya), (121 lack of 
modesty (anapatrapya), 1131 inenia (styand), [141 restlessness (auddhatya), 
[151 lack of trust ( aSraddya), [161 idleness (kausidya), [17] indolence 
(prarnada), [181 confused memory ( rnusitasmrtita), [191 inattention (asam- 
prajanya), and [201 distraction (viksepa). These twenty minor defilements are 
nos. 29 to 48 in the list of samskaras. See pp. 8-9 alx>ve. Also see TrimSika, 
p. 29, and KoSa, ch. V, p. 88. 

Cf. the list of sixteen upakkilesas, M I, p. 36 — [1] ahhijjhd-visatnalohho , 
[2J byapado, [31 kodho . [41 upanaho, [51 makkho, [61 palaso, [71 issd, 
[81 macchariyam, [91 mdya, [101 satheyyam , [111 thamhho, [121 saramhho, 
[131 mano, [141 atimano, [151 mado, [16] pamado. 

The five hindrances (panca nivarana) are usually considered as cittassa 
upakkilesa “minor defilements of the mind,” S V, pp. 92, 108, 115; Vbh, p. 256. 

34. This term is missing in Pradhan’s reconstruction. 

35. Pradhan’s reconstruction: vanasa. ["This Is the correct term according 
toj. W. de Jong. See his review, appendix p. 296.1 
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[1] How many fetters ( samyojana) are there? Why are they 
fetters? Where do they fetter? There are nine fetters: the fetters of 

[1] attachment (anunaya), lii] repugnance ( pratigha ), [iii] pride 
{mana), [iv] ignorance ( avidya ), [v] views ( drsti ), [vi] adherence 
( paramarSa ), [vii] scepticism ( vicikitsa ), [viii] envy ( Irsya) and, 
[ix] avarice ( matsarya ). 36 

[il What is the fetter of attachment ( anunaya-samyojana )? 
It is desire ( chanda ) for the three realms. 37 He who is fettered by 
attachment does not feel disgust for the three realms. Because 
of the absence of disgust, he performs unfavorable (akuSala) 
actions and does not perform favorable ( kuSala ) actions. Thus, 
engendering future suffering, he is fettered by suffering. 

(ii) What is the fetter of repugnance ( pratigha-samyojana )? 
It is ill-will with respect to beings, to suffering and to the condi¬ 
tions of suffering. 38 He who is fettered by repugnance does not 
abandon objects of repugnance. Since he does not abandon 
them, he performs unfavorable actions and does not perform 
favorable actions. Thus, engendering future suffering, he is 
fettered by suffering. 

[iii] What is the fetter of pride ( mana-samyojana )? There 
are seven kinds of pride: [11 pride {mUnci), [21 higher pride 
( atimflna ), [31 supreme pride ( mandtimdna ), [41 pride of “I am" 
(asmimdna), [51 superior pride (abhimdna), [6] inferior pride 
( unamcina ), and [71 false pride ( mitbydmdna). i> [1] What is 

36. In the Pali texts (D, Sarigiti-sutta, Vbh 377; A V 17, etc.) there are ten 
samyojanas. 5 orambhdgiyas: II) sakkdyaditthi, [2] vicikiccha, (31 silabbata- 
pardmdsa, 14) kamacchanda, )5l vyapdda, and 5 uddbambhagiyas. [6] rupa- 
raga, (71 ariipardga, (81 mana, (91 uddhacca, (10) avijjd. However, Vbh, 
p. 391, gives a slightly different list: [1] kdmardga, [21 patigha, (31 mana, 
(41 ditthi, (51 vicikiccha, [61 silabbatapardmdsa, [7] bhavaraga, [81 issd, 
191 macchariya, [10] avijjd. 

37. The realms of desire ( kamadhatu ), of form ( rupadbatu ) and of the 
formless ( ariipyadhdtu). 

38. This is exactly the definition of pratigha. See above, p. 11. 

39 Also see TrimSika, p. 29- The list of the sattamdnas is exactly the same 
in the Vbh, p. 383, except for their order. In the Vbh their order is: [1] mano, 

(2) atimdno, 131 manatimano, (4) omdno (Skt. unamanab ), (51 adhimano (Skt. 
abhimanah), (61 asmimdno, [71 micchdmano (Skt. mitbyamanab). 
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pride? It is an exaltation of the mind in him who thinks: “I am 
superior to my inferior or 1 am equal to my equal.” [2] What is 
higher pride? It is an exaltation of the mind in him who thinks: “I 
am superior to my equal or I am equal to my superior.” [31 What 
is supreme pride? It is an exaltation of mind in him who thinks: 
“I am superior to my superior.” [4] What is the pride of “I am?” It 
is an exaltation of mind which arises from the false belief in a 
self and things pertaining to a self in the five aggregates of 
attachment. [51 What is superior pride? It is an exaltation of mind 
in him who thinks he has attained particular high spiritual states 
(uttaraiASesadhigama ) when he has not attained them. [61 What 
is inferior pride? It is an exaltation of mind in him who thinks he 
is only slightly inferior to a person who is very superior to him. 
[7] What is false pride? It is an exaltation of mind in him who 
thinks that he is virtuous when he is not. He who is fettered by 
pride does not understand the self and what pertains to the self. 
Not understanding them, he seizes the idea of self and what 
pertains to the self, performs unfavorable actions and does not 
perform favorable actions. Thus, engendering future suffering, 
he is fettered by suffering. 

[ivj What is the fetter of ignorance ( avidyd-samyojana )? It 
is ignorance with respect to the three realms. He who is fettered 
by ignorance does not understand suffering and its origin. Not 
understanding them, he performs unfavorable actions and does 
not perform favorable actions. Thus, engendering future suffer¬ 
ing, he is fettered by suffering. 

[vj What is the fetter of views ( drsti-samyojana)? There are 
three views: view of individuality (satkayadrsti), view of seizing 
extremes ( antagrdhadrsti) and false view (.mithyadrsti). He 
who is fettered by views seeks and clings to an imaginary false 
deliverance. Clinging to a false deliverance, he performs unfa¬ 
vorable actions and does not perform favorable actions. Thus, 
engendering future suffering, he is fettered by suffering. 

[vil What is the fetter of adherence (paramarfa- 
samyojana)? It is adherence to views ( drstiparamaria.) and 
adherence to observances and rituals {SilavratapardmarSa). He 
who is fettered by adherence imagines and clings to false 
means of deliverance. Clinging to false means of deliverance, 
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he performs unfavorable actions and does not perform favor¬ 
able actions. Thus, engendering future suffering, he is fettered 
by suffering. 

[vii] What is the fetter of scepticism ( vicikilsd-samyojana )? 
It is perplexity with respect to the Truths. He who is fettered 
by scepticism has doubts with respect to the Jewels of the 
Buddha, his Teaching ( dharma) and the Community ( sangha ), 
and does not behave correctly towards the Three Jewels ( ratna- 
traya). Not behaving correctly towards the Three Jewels, he 
performs unfavorable actions and does not perform favorable 
actions. Thus, engendering future suffering, he is fettered by- 
suffering. 

[viii] What is the fetter of envy ( irsyd-samyojana )? It is an 
angry thought aroused by intolerance of another’s well-being in 
him who seeks gains and honors. He who is fettered by envy 
seeks gains and honors and does not revere the Teaching 
{dharma). Respecting gains and honors, he performs unfavor¬ 
able actions and does not perform favorable actions. Thus, 
engendering future suffering, he is fettered by suffering. 

[ixl What is the fetter of avarice {mdtsarya-samyojana )? It 
is strong mental attachment in him who seeks gains and honors. 
He who is fettered by avarice is attached to accumulation and 
does not respect the idea of relinquishing. Being attached to 
accumulation, he performs unfavorable actions and does not 
perform favorable actions. Thus, engendering future suffering, 
he is fettered by suffering. 

[2] A bond ( bandhana ) is threefold: bond of craving 
( raga ), bond of hatred ( dvesa ) and bond of delusion ( moha ). By 
the bond of craving, beings are bound to suffering incurred by 
transformation ( viparinamaduhkha ); by the bond of hatred, 
beings are bound to ordinary suffering (duhkhaduhkha): by the 
bond of delusion, beings are bound to suffering as a condi¬ 
tioned state isamskaraduhkha). Furthermore, because of crav¬ 
ing, hatred and delusion, there is no freedom in the practice of 
favorable actions. That is why they are called “bonds.” 

[31 There are seven latent tendencies ( anuSaya ): latent 
tendencies of [i] craving for sense-pleasures ikamaraga), [ii] re¬ 
pugnance ( pratigha. ), [iii] craving for existence and becoming 
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(bhavaraga ), liv] pride ( mana ), [vj ignorance ( avidya ), 
[vi] views (drsti ), and [vii] scepticism ( vicikitsa):' 0 

[i] What is the latent tendency of craving for sense- 
pleasures ( kamaraganuSaya )? It is an unruly tendency ( daus- 
thulya) to craving for sense-pleasures. 

[ii] What is the latent tendency of repugnance ( pratigha- 
nuSaya )? It is an unruly tendency to repugnance. 

[iii] What is the latent tendency of craving for existence 
and becoming ( hhavardganuiaya )? It is an unruly tendency to 
craving for the realms of form and of the formless. 

[iv] What is the latent tendency of pride ( mdnanuSaya )? It 
is an unruly tendency to pride. 

[v] What is the latent tendency of ignorance ( avidyd- 
nuSaya)? It is an unruly tendency to ignorance. 

[vi] What is the latent tendency of views ( drstyanuSaya )? It 
is an unruly tendency to [false] views. 

[vii] What is the latent tendency of scepticism ( vicikitsd- 
nuSaya )? It is an unruly tendency to scepticism. 

In him who is not free from the search for sense pleasures; 
the latent tendencies of craving for sense-pleasures and repug¬ 
nance remain underlying. In him who is not free from the search 
for existence and becoming, the latent tendency of craving for 
existence and becoming remains underlying. In him who is not 
free from the search for the false holy life ( mithyabrahma- 
carya), the latent tendencies of pride, ignorance, false views 
and scepticism remain underlying. Those beings possess weak 
counteractives ( hinapratipaksa ) and, having self-satisfaction 
( mada ) and pride, as well as delusion with respect to the 
Truths, they imagine false deliverance and the path leading to it, 
and become confused and sceptical regarding the teaching and 
the discipline ( dharmavinaya ) of the Buddha. 

[4] As for the minor defilements ( upakleSa ), those which 
are [major] defilements are also minor defilements, but minor 


40. The same list in the Pali texts, e g. A IV, p. 9; Sangiti-sutta in D; Vism, 
P. 684. Only their order is different: [i] kamaraga, (ii) patigha, [iii] ditthi. 
liv] vicikiccha, [v] mana, [vi] bhavaraga, and [vii] aiijja. 
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defilements are not [major] defilements. Except for the [major] 
defilements, the rest of what is defiled—they are all mental 
activities ( caitasikadharma ) included in the aggregate of forma¬ 
tions. And which are they? Except for six defilements beginning 
with craving ( raga ), the other impure mental activities begin¬ 
ning with anger (krodha) included in the aggregate of forma¬ 
tions/ 11 However, craving (raga), hatred (dvesa) and delusion 
( moha) as mental activities are also called minor defilements, 
because the mind is defiled by them and because there is 
no detachment, no deliverance, no abandonment of the hin¬ 
drances. That is why they are called minor defilements. 42 As 
the Blessed One said: “For a long period, craving, hatred and 
delusion defiled, distracted and polluted your mind.” 

151 There are eight envelopments ( paryavasthdna ): [i] iner¬ 
tia (stydna), [ii] languor (middba), [iii] restlessness (auddhatya), 
[iv] remorse ( kaukrtya .), [v] envy (irsyd), [vi] avarice ( mdtsarya), 
[vii] lack of self-respect (dhnkya), and [viii] lack of modesty 
(anapatrapya). They are called envelopments because they 
cover the mind completely, actively and ceaselessly. Further¬ 
more, at the moment of acquisition of the image 43 (udgraba- 
nimitta ) 44 during the development of concentrated calm 
(Samathabhdvam 5), and also on the occasion of the practice 
of the pure, virtuous and holy life, these envelopments cover 
the mind. 

[6] A flood (ogha) is fourfold: the floods of [i] sense- 
pleasures (kdmaugha), [ii] existence and becoming (bhavau- 
gba), [iii] false views (drstyogha), and [iv] ignorance (avidyau- 
gha ). 43 Flood means, in the symbolic sense, a water course 
rushing down a slope. The first is a reflection on the search for 


41. See the list of the formations above, pp. 8-9. 

42. Thus M I, p. 91, gives lobha, dosa, moha as c ittassa upakkilesd 
Upakkilesa is used as a synonym of lobha and of abhijjhdkayagantha in their 
definition in Dhs, pp. 189, 201. 

43- During meditation on a kasina. See Vism, p. 125- 

44. Pradhan’s reconstruction: pragrahanimitta. 

45. The same list of four ogbas in the same order: S IV, p. 257; V, pp. 59, 
292, 309; D III, p. 230. 
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sense-pleasures. The second is a reflection on the search for 
existence and becoming. The last two are reflections on the 
search for a false holy life. This [is explained] by the relationship 
between subject and object (a$rayaSritasambandha). 

[7] A yoke (yoga) is fourfold: the yokes of [i] sense- 
pleasures (kamayoga), [ii] existence and becoming (bhava- 
yoga), [iii] false views (drstiyoga), and [iv] ignorance (avidya- 
yoga). i6 A yoke means the obstruction of detachment, since it is 
contrary to purification. They are, again, reflections on the 
search [for four things as in the previous case] respectively. 

[8] Clinging (upaddna) is fourfold: clingings to [i] sense- 
pleasures (kdmopaddna), [ii] false views (drstyupaddna), [iii] 
observances and rituals (Silavratopdddna ), and [iv] the theory of 
self (dtmavddopdddna). 47 Clinging should be understood as 
engendering contention and rebirth. What is the result? Because 
of the obstructive defilement of craving for sense-pleasures, the 
laity argue. The first clinging is the root of that kind of argument, 
Because of the obstructive defilement of adherence to false 
views, the religious contend. The last three clingings constitute 
the root of that contention. The sixty-two kinds of false views 
constitute clinging to views. Clinging to observances and rituals 
is the austere ascetic practice which follows different obser¬ 
vances and rituals. Clinging to the theory of self is the idea of 
self associated with that [ascetic practice). Because of the 
clingings to false views and to observances and rituals, sectaries 
argue, but do not argue about clinging to the theory of self 
(dtmavada), nonetheless they argue with the adherents of the 
Dharma. Hence, they are called clingings (upaddna) because 
they are attached to the cause of contentions, and because they 
incur painful results in future births. 

[91 There are four ties (grantha): the bodily ties (kaya- 
grantha) of [i] covetousness (abbidhya), [ii] ill-will (vyapada), 


46. The same list of four yogas in the same order: A II, p. 10; D III, p. 230; 
s V, p. 59. 

47. The same list of four upadanas in the same order-. D II, p. 58; III, 
P- 230; M I, pp. 51, 66; S II, p. 3; V, p. 59. 
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[iii] adherence to observances and rituals ( SilavrataparamarSa ), 
and [iv] dogmatic fanaticism ( idamsatyabhiniveSa , lit. passion¬ 
ate attachment to [the idea]: “this is the (only) truth’').* 8 A tie 
should be understood as bodily gripping of a person whose 
mind is devoted to concentration. What is the result? The mind 
is distracted in four ways: [il because of attachment to things 
such as wealth; [iil because of misconduct in respect of disput¬ 
able things; [iii] because of suffering incurred by austere obser¬ 
vances and rituals; [iv] because of decisions concerning know- 
able things taken with superficial attention (ayoniSo). 

[10] There are five hindrances ( nivarana ): the hindrances 
of [i] desire for sense-pleasures ( kamacchanda ), [ii] ill-will 
(vyapdda ), [iii] inertia and languor (styana-middha), [iv] rest¬ 
lessness and remorse ( auddhatya-kaukrtya ), and [v] scepticism 
(vicikitsa ). 49 A hindrance should be understood as an obscuring 
of the favorable side (kufalapaksa), and [particularly! with regard 
to devotion to the religious life ( pravrajyabbirati ), in the case 
of an accusation concerning the moral life ( pratipatticodanci ), 
during concentrated calm ( Samatha ) at the moment of acquisi¬ 
tion of the image (udgrahd) and during equanimity ( upeksci ). 

[11] A stump ( khila]) is threefold: the stumps of craving, 
hatred and delusion. 50 Characteristics endowed with craving, 
etc., are aroused by the earlier practice concerning craving, 
hatred and delusion. They are called “stumps” because they are 
difficult to uproot for beings because of the lack of control of 
their minds, the lack of flexibility of their minds and the diffi¬ 
culty of deliverance. 


48. The same list of four granthas in the same order: S V, p. 59; D III. 
p. 230; Vism, p. 683- The last explains grantha as binding name and form 
namakdyassa ceva rupakayassa ca ganthanato. 

49. Tie same list of five nivaranas in the same order: D I, p. 246; M I. 
p. 60; A III, p. 63; Vbh, p. 199; Vism, p. 146, etc. 

50 The same list of three kbilas in S V, p. 57. However, D III, pp. 237-8; 
M I, p. 101; A IV, p. 460, give a list of five cetokhilas “stumps of the mind: 
Iil doubt concerning the Master ( satthd ), Iii) the Dhamma, [iii] the Satigha. 
[iv] the value of the precepts ( sikkha ), and [v] angry attitude of mind towards 
one’s co-religious isabrahmacari). 
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[12] A stain (mala) is threefold: the stains of craving, hatred 
and delusion/ 1 This is misconduct caused by craving, hatred 
and delusion. Wise co-religious ( sabrahmacdri ), seeing another 
[religious] behaving in that way in a village or a forest, will say: 
-'That venerable is committing such-and-such faults, behaving in 
such-and-such ways. He is a thorn in the village, he is fleshly 
(amisa) and impure.” That is why they are called “stains.” 

[131 There are three dangers (nigha): the dangers of 
craving, hatred and delusion. Craving, hatred and delusion are 
called dangers because due to them beings are tormented 
ceaselessly for a long period in birth and death. 

[14] There are three arrows (falya): the arrows of craving, 
hatred and delusion. 52 Craving, hatred and delusion are called 
“arrows” because they arouse attachment to existence and the 
instruments of existence ( bhavopakarana ), because they up¬ 
hold uninterrupted continuity and because they arouse scepti¬ 
cism towards the Buddha, the Dharma and the Sangha, and [the 
four Truths ofl suffering, its origin, its cessation and the Path. 

[15] There are three accessories ( kincana , lit. something): 
the accessories of craving, hatred and delusion. 53 They are 
called accessories because, in the accumulation of wealth due to 
craving, hatred and delusion, one feels fear, malevolence and 
confusion while wanting even more. 

[16] There are three misdeeds ( dutcarita ): misdeeds of 
craving, hatred and delusion. 54 Craving, hatred and delusion are 
called misdeeds because due to them one does wrong through 
body, speech and mind (kayavanmanoduicaritani) . Again, this 
definition is given because craving, hatred and delusion are the 
bad roots (akufalamiila) of unfavorable misdeeds derived from 


51. The same list of three rnalas. Vbh, p. 368. 

52. Vbh, p. 377, gives a list of five sallas (= Salyas .): rdga, dosa, mob a , 

"tana, dittbi 

53. The same list of three kincanas: D III, p. 217; M I, p 298; S IV, p. 297; 
^h, p. 368. 

54. In the Pali texts the three misdeeds are usually enumerated as misdeeds 
°f body ( kayaduccarita ), speech ( vaciduccarita) and mind ( manoduccarita ): 
A k pp. 114, 138; Vbh, p. 363, etc. 
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them. Why is that? In the world one does v/rong because of 
worldly trifles; one does wrong while thinking of an injustice 
done to oneself [by someone], and one does wrong through 
attachment to false teachings. Hence, craving, hatred and delu¬ 
sion, w'hich are bad roots, are called misdeeds. 

[17] There are three outflows (asrava, impurity): the out¬ 
flows of the sense-pleasures ( kamasrava ), of existence and be¬ 
coming ( bhavasrava ), and of ignorance (avidyasrava ). 55 They 
are called outflows because they make the mind dispersed and 
flowing. Why is that? The outflow of the sense-pleasures is due 
to external dispersion; the outflow of existence and rebecoming 
is due to internal dispersion; the outflow of ignorance is due to 
both those dispersions. 

[181 There are three distresses (vighdta): % the distresses of 
craving, hatred and delusion. It is the search for existence and 
becoming, and the search for material things necessary to exist¬ 
ence ( pariskdra ) due to craving, hatred and delusion. They are 
called distresses because one is always afflicted by the suffering 
of poverty, etc. 

[191 There are three burns ( paridaha ): 57 the bums of 
craving, hatred and delusion. This is passionate attachment to 
the major and minor characteristics Uaksandniwyanjana) [of a 
person or a thing), caused by superficial C ayoniSo) thought due 
to craving, hatred and delusion. They are called burns because 
they burn the body and mind though passionate attachment to 
the major and minor characteristics. 

[201 There are three tribulations ( updyasa ): the tribulations 
of craving, hatred and delusion. This is desire and attachment 
here and there, caused by craving, hatred and delusion. They 


55. The list of the same three asravas (Pali, asava ) in M I, p. 55; A 1, 
pp. 165, 196; II, p. 211; III, pp. 93, 414; S IV, p. 256; V, pp. 56, 189; Vbh, p. 364. 
However, there is a list of four dsavas : kamasava, bhavasava, ditthasava and 
avijjasava , in the Mahaparinibbana-sutta, D II, pp. 81, 84, 91, 98, 123, 126. 

56. In the Pali texts very often as a synonym for kilesa in general, but there 
is no precise list of vighatas. 

57. Parilaha (= paridaha ) in the Pali texts is generally used as a synonym 
of kilesa , but there is no precise list of them. 
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are called tribulations because, when the situation changes, one 
is affected by sorrow^, lamentation, suffering and sadness. 

[21] There are three contentions ( rana ): the contentions 
of craving, hatred and delusion. They are called “contentions” 
because, due to craving, hatred and delusion, one fights with 
weapons and sticks, and one creates all kinds of contentions 
and conflicts. 

[221 There are three fevers ( jvara ): the fevers of craving, 
hatred and delusion. They are called “fevers” because, due to 
craving, hatred and delusion, one is burnt by the great heat 
of unjust craving ( adharmardga ), excessive covetousness 
(visamalobha) and false teachings ( mithyadharma ). 

[231 There are three dense forests (vanatha or gahana):* 
the dense forests of craving, hatred and delusion. They are 
called “dense forests” because, due to craving, hatred and delu- 
: sion, beings are engaged in activities which engender birth and 
: death and are born in different groups consisting of the five 
j destinies in the continuity of existence. 

[241 There are three obstructions ( vibandba ): the obstruct 
• tions of craving, hatred and delusion. Because of craving, hatred 
v and delusion, there is a great longing concerning the body and 
wealth, lack of comprehension, desire for contention, satisfac- 
tion even when having little favorable (kufola). They are called 
obstructions because, due to them, one does not develop favor¬ 
able things. Hence, the synonyms of defilement are innumer¬ 
able ( apramana ). 

What is their depravation ( vipratipatti )? 58 Two defilements, 


• The correct term is vanasa. See n. 35 above, p. 97. 

58. Vipratipatti usually means “misconduct," “offence,” “fault," “misfor¬ 
tune," “divergence," “difference," “opposition,” “contradiction," “contrarity,” 
“incompatibility," “mistaken perception," “false objection," “repugnance,” 
“hostility," “conflict,” “confusion,” “perplexity.” However, here the term ex¬ 
presses the idea of diverting, prejudicing, deforming, perverting and deprav¬ 
ing the mind in such a way that it cannot have a right view of an object or idea. 
For example, when the mind is depraved or deformed by raga or pratigha, it 
cannot understand an object or idea correctly, objectively, because it is then 
prejudiced or deformed either by craving {raga) or repugnance {pratigha), 
y and consequently it takes a perverted view. 
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craving ( rdga) and repugnance ( pratigba ), deprave (the mind] 
with regard to objects ( visaya ) and views ( drsti ). Pride ( mdna) 
depraves [the mind] with regard to beings and views. The view 
of individuality (satkayadrsti) , the idea of grasping extremes 
(antagrahadrsti ) and false views (mithyddrsti) deprave [the 
mind] with regard to knowables ( jneya ). Adherence to views 
( drstiparamarSa) and adherence to observances and rituals 
(ftlavrataparamarfa) deprave (the mind] with regard to views. 
Scepticism (vicikitsa) depraves (the mind] with regard to coun¬ 
teractions ( pratipaksa ). Ignorance ( avidyd ) depraves (the mind] 
everywhere. The ten defilements 59 deprave [the mind] with 
regard to [the Truths of] suffering and its origin, because they are 
their nearest bases. And again, the ten defilements deprave (the 
mind] with regard to cessation and the Path, because they 
arouse fear regarding them. 

[8] What are their realms ( dbdtu )? Except for repugnance 
( pratigba ), all the other (defilements] are linked to the three 
realms. As for repugnance, it is linked only to the realm of desire 
( kdmadhdtu ). Moreover, craving (rdga) is in conjunction with 
happiness ( sukha ), joy ( priti J 60 and equanimity ( upeksd) in the 
realm of desire. As it is in the realm of desire, so it is in the first 
and second absorptions ( dbydna ). In the third absorption it is in 
conjunction with happiness and equanimity. Above that, it is in 
conjunction only with equanimity. 61 Repugnance is in conjunc¬ 
tion with suffering ( duhkba ), sorrow and equanimity. Pride 
(mdna) is in conjunction with joy and equanimity in the realm 
of desire. In the first and second absorptions it is in conjunction 
with happiness, joy and equanimity; in the third absorption, 
with happiness and equanimity; above that, it is in conjunction 


59. See above, p. 95. 

60. Pradhan’s reconstruction: saumanasya. However, the term priti is 
more appropriate because it is also connected with the dhyanas as indicated 
in the following sentences. Priti is a member of dhyana but not of 
saumanasya. 

61. That is, raga is in conjunction with sukha , priti and upeksa in the first 
and second dhyanas, with sukha and upeksa in the third, and with upeksa in 
the fourth. 
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only with equanimity. As is pride, so are the view of individual- 
jty (satkayadrsti), the idea of grasping extremes (.antagraha¬ 
drsti) and adherence to observances and rituals (Silavrata- 
paramaria). False view (mithyddrsti) is in conjunction with 
sorrow, joy and equanimity in the realm of desire. In the realms 
of form and of the formless, it is in conjunction with feeling. 
Scepticism (vicikitsa) is in conjunction with sorrow and equa¬ 
nimity in the realm of desire, and it is conjoined in accordance 
with feeling in the realms of form and of the formless. Ignorance 
(avidyd) is twofold: conjoined and pure. Since it is in conjunc¬ 
tion with all the defilements, ignorance in conjunction is 
conjoined in accordance with feeling. Pure ignorance is in con¬ 
junction with sorrow and equanimity in the realm of desire. In 
the higher realms, it is conjoined in accordance with feeling. 
Why are all the defilements in conjunction with equanimity? 
Because all the defilements are in decline due to their apathy. 
Furthermore, craving (rdga) in the realm of desire pertains to 
the six groups of consciousness. 62 As is craving, so are repug¬ 
nance and ignorance. Craving in the realm of form pertains to 
four groups of consciousness, 63 and in the realm of form it per¬ 
tains to the group of mental consciousness. As is craving, so is 
ignorance. Pride, false view and scepticism pertain everywhere 
linked to the group of mental consciousness. Moreover, craving, 
repugnance and pride in the realm of desire are only active with 
certain objects. As in the realm of desire, so also in the realm of 
form and of the formless the other defilements are everywhere 
active with all the objects. 

(9) What are their groups ( nikaya )? There are two groups 
of defilements: the group which should be abandoned through 
internal vision ( darSanaprahdtavyanikdya) and the group 
which should be abandoned through mental cultivation 
(bhdvandprahdtavyanikdya). The group which should be 


62. Visual, auditory, olfactory, gustatory, tactile and mental conscious¬ 
nesses. 

63. Visual, auditory, tactile and mental consciousnesses. See KoSa, ch. VIII, 
P 163. 
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abandoned through internal vision is again fourfold: the group 
which should be abandoned through the internal vision of 
suffering, the group which should be abandoned through the 
internal vision of the origin [of suffering], the group which 
should be abandoned through the internal vision of cessation, 
and the group which should be abandoned through the internal 
vision of the Path. In the realm of desire, the ten defilements 64 
should be abandoned through the internal vision of suffering. 
As with those which should be abandoned through the internal 
vision of suffering, so are those which should be abandoned 
through the internal vision of the origin [of suffering], cessation 
and the Path. In the realm of form, those which should be aban¬ 
doned separately through the four internal visions of suffering, 
etc., are nine defilements, with the exception of repugnance. As 
it is in the realm of form, so it is in the formless realm. Thus, 
the groups of defilements which should be abandoned through 
internal vision are one hundred and twelve in number. 65 In the 
realm of desire, six defilements should be abandoned through 
mental cultivation: [1] the innate view of individuality (sabajd 
satkdyadr$tih ), [2] the idea of grasping extremes ( antagrdha - 
drsti), [31 craving (rdga), [4] repugnance ( pratigha ), [5] pride 

64. See above, p. 95. 

65. In the realm of desire: 

to be abandoned through the internal vision of suffering 10 defilements, 

— — — — its origin 10 — 

— — — — cessation 10 — 

— — — — the Path 10 — 

In the realm of form: 

to be abandoned through the internal vision of suffering 9 defilements. 

— — — — its origin 9 — 

— — — — cessation 9 — 

— — — — the Path 9 — 

In the formless realm: 

to be abandoned through the internal vision of suffering 9 defilements. 

— — — — its origin 9 — 

— — — — cessation 9 — 

— — — — the Path 9 — 


Total: 112 
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(m&nd), and [6] ignorance (avidyd). In the realm of form, with 
the exception of repugnance, the other five [defilements] should 
be abandoned through mental cultivation. As in the realm of 
form, so it is in the formless realm. Thus, the groups of defile¬ 
ments which should be abandoned through mental cultivation 
are sixteen in number. 66 

[10] What is their abandonment (prahdna)? They are aban¬ 
donments through analysis, through attention and through 
obtaining. What is abandonment through analysis? It is [aban¬ 
donment] through complete knowledge ( parijnanaf) , through 
separation ( visamyoga ) and through obtaining the counter¬ 
actives ( pratipaksalabha ). What is complete knowledge? It is 
complete knowledge of things which constitute the cause 
(nidana ), complete knowledge of the own-nature [of things] 
and complete knowledge of their bad consequences ( adinava ). 
What is separation? It is the fact of not seizing what appears on 
the instant. What is the obtaining of the counteractives? It is the 
path of the obtaining of the counteractives by means of which 
one does not permit the arising of [the wrong] that has not 
already arisen ( anutpannasya anutpada ), or one abandons [the 
wrong] that has already arisen ( utpannasya prahana). What 
is abandonment through attention? By means of attention, 
which generalizes all objects, one sees all things as having no 
self. One abandons the defilements, by understanding their im¬ 
permanence, etc., through the development of the idea of im¬ 
permanence, etc. What is abandonment through obtaining? 
[There is no obtaining] of the past, since it has ceased, nor of the 
future, since it has not yet arisen, nor of the present, since it is 
co-existent. Abandonment is merely the rejection of the obtain¬ 
ing of unruliness ( dausthulya ) by the defilements. Since unruli¬ 
ness [by the defilements] appears, the counteractives appear; 


66. Sastib (sixty) in Pradhan’s reconstruction is obviously an error. 
Defilements to be abandoned through mental cultivation in the kamadhatu 6 

— rupadhatu 5 

— arupyadhdtu 5 

Total: 16 
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since the counteractives appear, unruliness ceases (disappears) 
simultaneously. Just as, in the world, when light appears, dark¬ 
ness vanishes. This is disjunction. When future defilements re¬ 
main among unarisen things, then that is called abandonment. 67 

What is action dominated by the defilements ( kleSadhi - 
pateyakarma )? The action of volition {cetanakarma) and the 
action done after having willed ( cetayitva karma). 68 All that is 
the characteristic of action. 

Furthermore, action is fivefold: action of perception (or 
of reception, upalabdhikarma), 69 action of function ( karitra- 
karma)™ action of intention (iyavasdyakanna)P action of 
transformation ( parinatikarma) 72 and action of acquisition 
(prdptikarma ). 73 In this context what is generally meant is the 
action of intention ( tyavasdyakarma ). 

What is action of volition (volitional action, cetanakarma)? 
It is meritorious action (punyakarma), demeritorious action 
(apunyakarma) and immovable action {dninjyakarma). 7A 

What is action done after having willed ( cetayitva karma)? 
It is physical ( kdyakarma), vocal (vdkkarma) and mental 
(manaskarma ) action. Those three actions, physical, vocal and 
mental, are favorable {kuSala) and unfavorable ( akuSala). 

Which are unfavorable ( akuSala )? They are the ten kinds 


67. Cf. Vism, p. 50: Ettha ca pah&nanti koci dhammo narna natthi 
annatra vuttappakdranam pandtipatadinam anuppadamattato “Here there 
is nothing called abandonment except for the simple non-appearance of the 
destruction of life, etc., as it has been explained." 

68. Cf. the Pali term sancetanika-kamma , M III, p 209; A V, pp. 292. 294. 
297, 299. Also see KoSa, ch. IV, p. 1. 

69. This is action by the sense faculties such as the perception or reception 
by the eye of an external object such as visible form. 

70. Such as support ( adhara . dSraya). The function of the earth is to 
support things that are on it. The function of matter ( rupa ) is to obstruct 
(rundhati ) space. 

71. This is volitional action by the mind, speech or body. 

72. Activities such as making an ornament out of gold by a goldsmith. 

73. This refers to things such as direct understanding (sdksatkarma) of 
Nirvana by means of the Noble Eightfold Path. 

74. These are the dhyanas. 
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of unfavorable actions: Ill destruction of life (pranatipata)p 
[21 theft (adattadana , lit. taking what is not given), [31 sensuality 
(kamamithyacara, lit. illicit sexual relations), [41 lying ( rnrsa - 
vada ), 151 slander ( pisunavdk or paifunya ), [61 harsh speech 
( pamsavak ), [7) idle talk ( sambhinnapralapa ), [8] excessive 
avarice ( abhidhya ), [91 ill-will ( vyapada ), and [10] false views 
(mithycidrsti): 6 

Which are favorable ( kuSala )? They are the ten kinds of 
favorable actions: [11 abstention (virati) from the destruction 
of life, [21 abstention from theft, [31 abstention from sensuality, 
[4] abstention from lying, [51 abstention from slander, [6] absten¬ 
tion from harsh speech, [71 abstention from idle talk, [81 absence 
of excessive avarice ( anabhidhyd ), 77 [91 absence of ill-will 
( avyapada ), and [101 right views (samyagdrsti). 

Furthermore, the destruction of life, etc., have five condi¬ 
tions: object ( vastu ), 78 intention (ctfayd)^ application ( prayoga .), H0 
defilement (kiefa)*' and accomplishment ( nistha-gamana ). 82 


75. The translation by L. de La Valine Poussin of the term prandtipata as 
“murder" (KoSa, ch. IV, pp. 46, 153, 163, 186, 188, etc.) is incorrect. The term 
means the destruction of any living being, even an insect, and murder is in¬ 
cluded in it. However, murder in particular, which is one of the four pdrdjikas 
for a bhiksu, is expressed, not by the term prandtipata , but by the expression 
manussaiiggaham jiiita voropeyya “to deprive a human being of life." 

76. The same list of ten akuSala and kuSala (actions) in the Pali texts. See 
M III, p. 45, Sevitabba-aseiitabba-sutta (no. 114); A V, p. 264. Also Vism, 
p. 684. 

77. Note the term “abstention" (tirati) with reference to the first seven 
unfavorable actions beginning with the destruction of life ( prandtipata ), and 
this virati is included in the fila (morality) which governs only physical and 
verbal actions. However, the last three, beginning with anabhidhyd, are 
mental actions. There it is not a case of abstention (virati), but the absence of 
excessive avarice, etc. 

78. I.e., prana , a living being. 

79- I e., radhakacitta, a violent thought, intention of killing. 

80. I.e., the action of killing itself. 

81. Raga , dvesa, moha, together or separately, at the moment of killing. 

82. I.e., the completion of the action of killing. These five conditions should 
be fulfilled in order to complete an unfavorable act. If one of those five is 
missing, the unfavorable action will not be complete. Let us take, for example, 
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The Sutra mentions volitional action (cetand karma). Which 
are volitional actions? They are: [11 volitional action occasioned 
by another's order, [2] volitional action occasioned by another’s 
suggestion, [3] volitional action performed without knowing 
[right and wrong], [4] volitional action performed under the 
influence of [bad] roots, 83 and [5] volitional action occasioned by 
perverse views ( viparyasa X 84 Among these [five], if one of the 
[last twol volitional actions, under the influence of [bad] roots or 
perverse views, is performed or acquired, its result will neces¬ 
sarily be experienced. “Performed" means “produced by con¬ 
duct;" “acquired” means “assembled by the residues (vasanfi)” 
Actions whose results are determined are mentioned in the 
SQtra. Which are determined actions? [1] Determining an act by 
action, 8 ^ [2] determining the experience of results, 86 and (3] de¬ 
termining the occasions 87 


the last condition, nisthdgamana “accomplishment," in respect of the unfavor¬ 
able action of killing. If a person shoots at an animal with the intention of 
killing it, but misses, and in consequence the animal escapes, he has certainly 
committed an unfavorable mental action by arousing bad thoughts such as 
craving, hatred, etc. However, the unfavorable action of killing an animal is 
not complete, because there is no nistbagamana, accomplishment of action, 
although the other four conditions are fulfilled. Let us take the first condition, 
vastu "object," that is, a living being. If a person shoots at a rock in the dark¬ 
ness, thinking it is an animal, and reaches his target, the unfavorable action of 
killing is not complete, because the vastu (object, living being) is not there, 
but he commits an unfavorable mental action by arousing bad thoughts. Let us 
take the ASaya, “intention." If a person crushes an insect underfoot without 
thinking of it, w ithout intention {ASaya) and kills it, there is an action of killing, 
but it is not an unfavorable action because there is no ASaya, intention, and in 
consequence no other defilements. Such is the case in respect of the other 
conditions. 

83. Namely, lobha, dvesa , moba, which are the bad roots ( akuialamula ). 

84. Of these five kinds of action, the first three are weak and the last two 
are strong. 

85. That is, a certain act in this life becomes necessary' or inevitable as a 
result of a former action {karma). 

86. This refers to nos. 14] and 15) in the preceding paragraph. 

87. There are three occasions in which an action can produce its results. 
[1] during the present life {drstadbarmatedaniyakarma), (2| during the imme- 
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The results of the fruition ( vipakaphala ) of the ten kinds of 
unfavorable actions are produced in the three bad destinies 
( durgati ); the results of the weak, middling and strong actions 
are produced [respectively] in the realms of animals ( tiryak ), 
ghosts (preta) and the hells ( naraka). Their secondary results 
( nisyandapbala) , separately and appropriately, are dangers that 
threaten the person and things pertaining to him, in those who 
are born among human beings. Their predominant results 
(adhipatiphala), separately and appropriately, are dangers that 
threaten external things. 88 

It is said in the SQtra: The results of the fruition ( vipaka¬ 
phala ) of the ten kinds of favorable actions are produced in 
those who are bom as gods or men in the realms of the gods or 
men. Their secondary results ( nisyandapbala ), separately and 
appropriately, are the growth of welfare of the person and 
things pertaining to him in those realms. Their predominant 
results ( adbipaliphala ), separately and appropriately, are the 
growth of external things in those realms. 

The results of favorable and unfavorable actions are pro¬ 
duced in the good and bad destinies (sugati, durgati). This also, 
through the projecting action ( aksepaka-karma) and the com¬ 
pleting action (.paripuraka-karma) , 89 What is projecting action? 
It is the action by means of which the result of fruition is pro¬ 
duced. What is completing action? It is the action by means of 


diately succeeding life (upapadyavedaniyakarma) , and 131 later in subsequent 
lives ( aparaparyayaveda niyakarma ) 

88. For details concerning the results produced separately and appropri¬ 
ately, see Cullakammavibhanga-sutta (no. 135) of M. See also KoSa, ch. IV, 

p. 186. 

89. Aksepaka-karma corresponds to janaka-kamma in the Pali Abhi- 
dhamma. It is the karma that produces rebirth. Paripuraka-karma corre¬ 
sponds to upatthambbaka-kamma in Pali. This karma helps to develop 
conditions in a given situation. If a person is bom into a well-off family, that is 
the result of an aksepaka-karma (or janaka-kamma). The mere fact of being 
bom into such a family does not mean that he will obtain all the advantages of 
that fortunate situation. It is paripuraka-karma (or upattbambbaka-kamma) 
which helps him to make the best of it. 
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which, after having been bom, one experiences good or bad 
results. An action can project a life ( atmabhava ), or several 
actions can project a life, or several actions can project several 
lives. A being is accompanied by several actions. In such a case, 
what is the order of the results of fruition? That which is the 
most serious 90 is the first to produce its results, then that which is 
manifested at the moment of death, 91 then that which is habitu¬ 
ally performed earlier, 92 finally that which was performed for¬ 
merly [in a past life] 93 

The Sutra says: Action is threefold: meritorious action 
( punyakarma ), demeritorious action iapunyakannd) and im¬ 
movable action ( aninjyakarma ). What is meritorious action? It 
is favorable action ( kuSalakarma ) associated with the realm of 
desire ( kdmapratisamyukta ). What is demeritorious action? It is 
unfavorable action ( akuSalakarma ). What is immovable action? 
It is favorable action associated with the realms of form and of 
the formless (rupdrapyapratisamyuktd). 

The SQtra says: Meritorious, demeritorious and immovable 
( punya , apunya,, aninjya .) actions are formations (samskcird) 
conditioned by ignorance ( avidyd ). Why are meritorious and 
immovable actions called formations conditioned by igno¬ 
rance? Ignorance is twofold: ignorance of results (vipdka- 
avidyd) and ignorance of reality ( tattvdrtha-avidyd ). Igno¬ 
rance of results produces demeritorious formations ( apunya - 
samskdra). Ignorance of reality produces meritorious and 


90. Pradhan’s reconstruction: auddrika-karma But very likely gum- 
karma. Cf. Ko$a, ch. IX, p. 297. In Pali it is also gam- or gamka-kamma. 

91. Asanna-or marandsanna-kamma in Pali. 

92. In Pali acinnaka- or bahula-kamma. 

93. This refers to katatta-kamma in Pali. These four actions produce their 
results in that order. A serious action has priority over all the others. If there is 
no serious action, then an action which occurs in the mind at the moment of 
death produces its results. If no particular action occurs in the mind at the 
moment of death, then the most frequently performed action produces its 
results. If none of these three actions finds occasion to produce their results, 
then an action performed in a past life will produce its results. See KoSa, 
ch. IX, p. 297. 
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94. This refers to the well-known expression avidydpratyaydh satnskdrdh 
“the formations are conditioned by ignorance," and to many passages in the 
SOtras. Punyabhisamskdra , apunydbhisamskdra and dninjyabhisamskara 
constitute karmabhava (existence through karma or action). The Vbh (PTS), 
p. 137, explains kammabhava. Tattha kata mo kammabbavo? Punndbbi- 
samkharo apunridbhisamkbaro anehjabhisamkbdro. Ayam vuccati kamma¬ 
bbavo. Sabbam pi bhavagdmi kammam kammabbavo. Hence, every action 
(karma), whether good or bad, helps in continuing existence and becoming 
(bhava). And all these punya-apunya-dnihjya-samskdras, which contribute 
to the continuity of the cycle of existence, are conditioned by ignorance, as is 
explained in S II, pp. 81-2: Avijjagato'yam bhikkhave purisapuggalo punharn 
ce samkhdram abhisamkharoti punniipagam boti vinndnam apunnam ce 
samkhdram . . . dnehjam ce samkhdram abhisamkharoti dnenjdpagam boti 
vinndnam This construction, an accumulation of the good as well as the bad, 
Is samskdra due to ignorance, to non-knowledge of reality. When one is free 
from ignorance and can see reality, one does not acquire punya , apunya or 
dninjyasamskdra, as Is explained in S II, p. 82: Yato kbo bhikkhave hhikkhuno 
avijjdpabind boti vijjd uppannd, so aiijjdt-irdga vijjuppddd neva puhndbhi- 
samkbdram . . . na apunndbbisamkbdram . . . na dnehjdbhisamkhdram 
abhisamkharoti. An arhat who is free from ignorance (avidyd) and has ob¬ 
tained knowledge of reality ( vidyd ) is beyond duality, beyond the good and 
the bad, and does not acquire any karma, even good karma. Hence the Dhp, 
referring to such a person, says: punnapdpahinassa “to him who has elimi¬ 
nated merit and demerit" (III, 7 or verse 39); yo’dha punnah ca pdpan ca 
bahettd u he who having abandoned merit and demerit" (XIX, 12 or v. 297); 
yo’dha punnan ca pdpan ca ubhosangam upaccaga “he who has gone beyond 
the two bonds merit and demerit" (XXVI, 30 or v. 412). When an arhat does a 
good action or attains a dhydna, that is merely a pure act (kriyd), but not a 
karma that produces rebinh or a continuity of existence, because he is free from 
the false idea of self and the desire for a continuity of existence and becoming. 

Here in our text we can make out two forms of ignorance: ignorance of 
results ( lipaka-atidyd ) which produces apunya, “demerit,” and ignorance of 
reality (tattvdrtha-avidya) which produces punya and aninjya , “merit” and 
“immovable." When one is ignorant, in the moral sense, of the results of good 
and bad actions, one is subject to performing bad actions. But when one has 
knowledge of good and bad, also in the moral sense, one tries not to perform 
apunya. but one tries to acquire punya “merit" and aninjya “immovable” 
(dhydna). Nonetheless, all this occurs on the moral level of existence and 
becoming (bhava). Here there is also the sense of duality, of the good and the 
bad. But when one is free from ignorance, and when one has obtained knowl¬ 
edge of reality, that is, when one becomes an arhat, one goes beyond duality, 
merit and demerit, as we saw above in the quotations from the Dhp. 


* 
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The preparation of the action of killing is effected through 
craving, hatred and ignorance, 95 but its completion is only- 
through hatred. As with killing, so it is with the action of using 
harsh speech ( parusavak ) and with ill-will ( vyapada ). The 
preparation of the action of thieving is through craving, hatred 
and ignorance, but its completion is only through craving. 
As with thieving, so it is with sensuality and excessive avarice 
(abhidbya ). The preparation of the action of lying is made 
through craving, hatred and ignorance; its completion may be 
through any of the three. As with lying, so it is with idle talk 
(sambhinnapralapa ) and slander (piSunavak). The preparation 
of holding false views is effected through craving ( rdga ), hatred 
and ignorance, but its completion is only so through ignorance. 

The SQtra mentions common action {sadbaranakarma), 
non-common action ( asadhdranakarma ), strong action ( bala - 
vatkarma) and weak action (durbalakarma). 

What is common action? It is action that produces various 
changes in the receptacle world (inanimate world, bhajanaloka). 96 

What is non-common action? It is action that produces vari¬ 
ous changes in the world of beings (animate world, sattvaloka), 
and also actions by beings who dominate them reciprocally. It 
is with reference to the power of that action that there is men¬ 
tion of the reciprocally dominant condition (anyonyddhipati- 
pratyaya) of beings. By reason of that reciprocal power which 
dominates them (beings), that action is also called common 
action. Hence, the SOtra says: [It is] like mutual vision, etc., 
among beings in relation to each other. The denial of mutual 
experience is not admitted. 97 


95. For example, the action of killing animals for their flesh, hide, etc., is 
provoked by craving; the action of killing an enemy is provoked by hatred, 
and that of killing animals for a sacrifice, by ignorance. 

96. This refers to actions of a nature such as the changings of the seasons 
in the world. 

97. Sadbaranakarma is action of a nature that produces things such as the 
changings of the seasons which are experienced by the w-orld in common. 
This does not exist on the volitional level. Asadhdranakarma is the volitional 
action of an individual the results of which are experienced only by that indi¬ 
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What is strong action (balavat karma)? It is unfavorable 
volitional action by a person whose counteractive qualities 
(pratipaksa ) are strong. An action which should produce results 
in the hells only produces results in the present life ( drsta- 
dharmavedaniya) through obstruction by means of the power 
of the counteractive qualities ( pratipaksabalaviskambhana ); an 
action which should produce results in the present life does not 
produce any (at all). This action is termed strong by reason of 
the power of the action of the counteractive qualities. Every 
favorable volitional action is termed strong [by reason of the 
power of the action of the counteractive qualities). Referring to 
that action, the Blessed One said: My noble disciples develop a 
favorable thought for unlimited and great (apramfinavaipulya) 
actions but, with regard to compounded and limited ( abhi - 
samskrta sapramana) actions, they do not reject or retain them, 
or fall into that category (of compounded and limited actions]. 
Unfavorable volitional action by a person whose counteractive 
qualities are weak is also termed strong. 

Furthermore, a volitional action which is destined to pro¬ 
duce results, or which has not been destroyed, or which is un¬ 
known, is also termed strong. Keeping that in mind, it has been 
said: All favorable and unfavorable actions which are destined 
to produce results and which are not destroyed by the Noble 
Path ( aryamarga ) are termed strong actions. An unfavorable 
action associated with the realm of desire, an action habitually 
performed in the past, an action performed opportunely, 98 an 
action which is irreversible ( asadhyaY ) by reason of its incom¬ 
patible nature with final Nirvana ( aparinirvanadharma ) 100 —all 


vidual and not by others in common. However, with regard to individuals, 
there is also a kind of sadbaranakarma , a mutual relationship between indi¬ 
viduals which influences each other ( anyonyddhipatipratyaya ). 

98. Opportunely: an action performed in youth is considered stronger than 
an action performed in childhood or old age. Oran action performed in good 
health is stronger than an action performed in a state of failing health. 

99- I e., an action which cannot be counteracted. 

100. This refers to the icchantikas. See above, p. 78. Also Abhidh-sam: 
Gokhale, p. 30, or Pradhan, p. 35: aparinirvdnadharmakdndm icchantikdnam. 
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those actions are strong by nature. A strong action should also 
be considered in reference to its domain ( ksetra , field) and 
mental resolve. 101 

Furthermore, a strong action should be understood ac¬ 
cording to nine reasons: [11 its domain ( ksetra , field), 102 [2] its 
object (vastu), m [31 its own-nature ( svabhava )[41 its base 
(a$raya), m [31 attention ( manasikdra ), 106 [6] intention (0$ayd), m 
[71 assistance ( sahaya ), 108 [81 frequent practice ( bahulikara ), and 
191 its link with a great many people ( bdhujanya). m 

Weak action ( durbalakarma ) [should be understood! in 
the opposite sense. 

The Blessed One said: “If someone says, ‘Just as a person 
performs and accumulates actions ( karma ), just so does he 
experience the results ( vipaka ),’ then there is no holy life 
(i brabmacaryavdsa ) and there is no possibility of completely 
destroying and putting an end to suffering. But if one says, ‘Just 
as a person performs and accumulates actions the results of 
which have to be experienced, just so does he experience the 
results appropriately,’ then there is the holy life and the possibil¬ 
ity of completely destroying and putting an end to suffering." 110 


101. Here resolve refers to a resolution such as the aspiration to Income a 
Buddha abhisamboclh ipra n idhdna. 

102. I.t\, punyaksetra, for example, the Sartgha because of its noble and 
great virtues. 

103. I.e., danavastu, things given. The quality and quantity of the d&navastu. 

104. For example, Sila through its own-nature is stronger than (Jana, and 
bhdvana is stronger than Sila. 

105. I.e., the person who performs the action Favorable action by a person 
who is morally pure is stronger than that by an impure person. 

106. I.e., profound attention, concentration accompanied by devotion to 
the action performed. 

107. I.e., aspiration for Nirvana. 

108. I.e., a favorable action performed with mutual assistance. 

109. I.e., the welfare of a great number. Cf. the well-known expression in 
the SQtras: bahujanahitaya bahujanasukbaya “for the welfare of a great 
number, the happiness of a great number." 

110. This quotation is from A I, pp. 249, 253: Yo kho bhikkhave eratn 
vadeyya: "Yathd yathd yam puriso kammam karoti tatha tatha tarn patisarn- 
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What is the meaning of that word in the SQtra? Here, the 
Buddha wishes to refute false words such as: “From a pleasant 
action only pleasant results arise; from an unpleasant action 
only unpleasant results arise; from a neither pleasant nor 
unpleasant action only neither pleasant nor unpleasant results 
arise.” The right idea can be expressed thus: with regard to 
pleasant action: which should produce a pleasant feeling, the 
pleasant results are recognized; which should produce an 
unpleasant feeling, the unpleasant results are recognized; which 
should produce a neither pleasant nor unpleasant feeling, the 
neither pleasant nor unpleasant results are recognized. With 
regard to an unpleasant action: which should produce a pleas¬ 
ant feeling, the pleasant results are recognized; which should 
produce an unpleasant feeling, the unpleasant results are recog¬ 
nized; which should produce a neither pleasant nor unpleasant 
feeling, the neither pleasant nor unpleasant results are recog¬ 
nized. With regard to a neither pleasant nor unpleasant action: 
which should produce a pleasant feeling, the pleasant results 
are recognized; which should produce an unpleasant feeling, 
the unpleasant results are recognized; which should produced a 
neither pleasant nor unpleasant feeling, the neither pleasant nor 
unpleasant results are recognized. Such is the meaning of that 
word in the SQtra. 

Furthermore, the division of action (karmaprabheda) is 
threefold: action of restraint ( samvarakarma ); action of non¬ 
restraint ( asamvarakarma ) and action of neither restraint nor 
non-restraint ( naivasamvarandsamvarakarma). 

What is the action of restraint (.samvarakarma')? It is action 
included in the restraint according to the Code of Discipline 
( prdtimoksa-samvara ), in the restraint of absorption (dhyana- 
samvara ) and in the restraint of the pure [transcendentall state 


vediyatiti, " evam santam bhikkhave hrahmacariyavdso na hoti okdsa na 
pannayati samma dukkhassa antakiriyaya. Yo ca kho bhikkhave evam 
vadeyya: ‘Yathd vedaniyam ayatn puriso kammam karoti tatha tathd ’ssa 
vipdkam patisamvediyatiti, ” evam santam bhikkhave brabmacariyavaso hoti 
okaso pannayati samma dukkhassa antakiriyaya. 
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(anasravasamvara ). What is action ( karma.) included in the 
restraint according to the Code of Discipline ( pratimoksa )? They 
are the seven restraints of those who have entered the Commu¬ 
nity ( safigha)} u [Moreover, there are eight kinds of restraints): 
(11 restraint of the monks ( bhiksusamvara ), [21 restraint of the 
nuns ( bbiksnnisamvara ), [31 restraint of those who are in train¬ 
ing ( Siksamanasamvara. ), [41 restraint of the male novices 
( Sramanerasamvara ), [51 restraint of the female novices 
(Sramanerisamvard), [61 restraint of the male lay disciples 
(updsakasamvara ), [71 restraint of the female lay disciples 
( upasikasamvara ), and [81 restraint through fasting ( upavdsa - 
samvara). 

To what kind of person is the restraint of the religious 
(pravrajita ) prescribed? To a person who follows a life of 
abstention from misconduct and from sense-pleasures. 112 

To what kind of person is the restraint of the male and 
female lay disciples prescribed? To a person who follows a life 
of abstention from misconduct, but not of abstention from 
sense-pleasures. 113 

To what kind of person is restraint through fasting pre¬ 
scribed? To a person who follows neither a life of abstention 
from misconduct nor a life of abstention from sense pleasures. 1,1 


111. The Tibetan version gives eight restraints, which is probably a mistake 
due to confusion with the eight kinds of restraint that follow. However, these 
eight restraints have nothing to do with the Pratimoksa. In the Pratimoksa 
(Pali, Patimokkha) there are only seven kinds of restraints or restrictions. 
[11 parajika, 12] sanghculisesa, [31 aniyata , 14) nissaggiya-pacittiya, [51 pacittiya, 
[61 patidesaniya, and (7) sekhiya. 

The SOtralamkara, p. 55 (commentary on XI, 8) mentions five categories of 
apattis “transgressions." In this case, the aniyatas and nissaggiya-pacittiyas 
should be omitted. See also the trans. by Levi, p. 100, n. 1. 

112. This refers to discipline according to the Vinaya. 

113. This refers to the usual five precepts of the laity: abstaining from 
11) taking life, [21 theft, [31 illicit sexual relations, [41 lying, and [51 intoxicants. 

114. This refers to the eight precepts ( upavasathaSxla ) which are observed 
by the laity on the days of the full moon, new moon, first quarter and last 
quarter. The eight precepts prescribe abstaining from [ll taking life, [21 theft, 
[31 having sexual relations [even legitimate!, [41 lying, [51 taking intoxicants, 



With regard to some lay disciples who dwell in a monastic 
establishment ( Siksasthana ), it (this restraint) is called accompa¬ 
niment ( samanvagama ); the restraint of a lay disciple is called 
non-accompaniment ( asamanvagama ), and the said accompa¬ 
niment is also called danger for morality ( Silavipatti ), as in the 
case of hermaphrodites and eunuchs. Is the restraint of a lay 
disciple refused them [eunuchs]? The restraint of a lay disciple is 
not refused them. Only the condition of a lay disciple is refused 
them, because it is not suitable for them to associate with the 
religious in the Community of monks and nuns or to serve them. 
There are five kinds of eunuchs: [1] eunuch by birth ( jati - 
pandaka ), [21 envious eunuch ( irsyapandaka ), [31 eunuch for a 
fortnight ( paksapandaka ), [4] moistened eunuch ( asecanaka- 
pandaka ), and [51 eunuch through effort (Upatpandaka ). 115 

What is action (karma) included in restraint through 
absorptive meditation (dbyanasamvara)? It is abstention ( virati) 
in a person free from desire for sense-pleasures when the seeds 
of his defilements deriving from immorality are cut off: it is the 
abstention of a person free from craving (lAtarciga) in the levels 


[61 eating after midday, [71 enjoying dancing, singing, music and other enter¬ 
tainments and using adornments such as garlands, perfume, etc. and [8| using 
luxurious beds and seats. 

115. These five kinds correspond respectively to [ll napumsakapandaka , 
[21 usuyapandaka , [31 pakkhapandaka , [41 asittapandaka , and 151 opakkam- 
ikapandaka . as they are described in the Samantapasadika, the Commentary 
on the Vinaya (Colombo ed., Ill, 1900, p. 187). According to the Commentary’s 
explanation, the napunisakapandaka is a hermaphrodite who is born impo¬ 
tent or without any obvious sexual organ ( abhava ). The usuyapandaka is a 
person whose sexual ardor is satisfied by envy (excitation) when he sees 
sexual union by others. The pakkhapandaka is a person who becomes a 
eunuch during the fourteen dark days ( kdlapakkha ), that is, for two weeks, 
from the day of the full moon until the new moon, and he obtains sexual 
satisfaction during the fourteen light days ( junhapakkha ), that is, for two 
weeks, from the day of the new moon until the full moon. The asittapandaka 
is a eunuch whose sexual ardor is satisfied when he takes into his mouth the 
sexual organ of another male and w’hen the latter emits semen into his mouth. 
(The Kamasutra by VatsySyana, ed. La Fontaine d’Or, Paris, pp. 85-7, gives a 
detailed description of this type of eunuch.) The opakkamikapandaka is a 
person who emits semen by means of some kind of effort or artifice. 
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of the first, second and third absorptions ( dhyana ). That is 
called bodily and vocal action ( kdyavdkkarma ) included in 
restraint through absorptive meditation. 

What is action {karma) included in the pure {anasrava) 
realm? It is pure abstention {anasravavirati) acquired by means 
of the internal vision of the Truth, by the power of attention of 
the pure realm. That is called action included in the pure realm. 

What is the action {karma) of non-restraint {asamvara)? 
It is a career defined by birth or by the choice of certain activi¬ 
ties. Who are the unrestrained? They are killers of sheep 
{aurabhrika), killers of chickens ( kaukkutika ), killers of pigs 
{taukarika), hunters of birds {Sdkunika), fishermen {mdtsyika), 
hunters {lubdhaka), hunters of deer ( vagurika ), bandits {cord), 
executioners {ghdtaka ), those who trap cows (gobandhaka) 
and elephants {ndga- or hastibandbaka ), rulers ( mandalika ), 116 
snake charmers ( ndgamandalika ), jailers ( karagarika ), spies 
{SUcaka), those who inflict pain (torture) ( upaghdtaka ), etc." 7 

What is action included in neither restraint nor non¬ 
restraint {naivasamvarandsamvara)? It is conduct that is neither 
restrained nor unrestrained. They are [ordinary] favorable and 
unfavorable actions {kufalakufalakarma). 

Furthermore, action is threefold: action that produces a 
pleasant feeling ( sukhavedanlyakarma ), action that produces 
an unpleasant feeling {duhkhavedaniyakarma) and action that 
produces a neither pleasant nor unpleasant feeling {aduhkha- 
sukhaveda n lyaka rma ). 

What is action that produces a pleasant feeling? It is every 
favorable action {kutalakarma) from the realm of desire 
{kamavacara) up to the third absorption {dhydna). us 


116. Kings, high functionaries, judges, prosecutors, etc., can be included in 
this class. See KoSa, ch. IV, p. 91. 

117. Cf. the list given in A III, p. 383: orabbbikd sukarikd saknnika 
mdgavikd ludda macchaghdtaka cord coragbataka bandha nagankd 

118. The fourth dhyana of the rupadbatu and the four dbyanas of the 
arupyadbatu are not included because they are free from pleasant or unpleas¬ 
ant feelings. 
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What is action that produces an unpleasant feeling? It is 
unfavorable action {akuSalakarma). 

What is action that produces a neither pleasant nor un¬ 
pleasant feeling? It is every action performed beyond the third 
absorption {dhyana). 

Furthermore, action {karma) is threefold: Action that 
produces results in the present life {drstadbarmavedanlya- 
karma), u<> action that produces results in the next birth 
{upapadyavedaniyakarma) and action that produces results in 
successive births after that one {aparapatydyavedaniyakarma). 

What is action that produces results in the present life? It is 
action whose results ripen in this very life. It consists of hinder¬ 
ing or helping a person who has emerged from the attainment 
of universal loving-kindness {maitnsamdpattx) . Just as it is with 
a person who has emerged from the attainment of universal 
loving-kindness, so it is for a person who has emerged from the 
attainment called “non-contentious” ( aranasamdpatti ), or from 
the attainment of cessation ( nirodhasamdpatti ), or from the fruit 
of the state of “stream-winner” {srotapattiphala) or from the fruit 
of arhatship {arhattvaphala). ]2l) Moreover, a person who per¬ 
forms a favorable {kuSald) or unfavorable {akuSala) action 
with respect to the Community with the Buddha at its head 
{buddhapramukhasar'igha) will also experience their results in 
this very life. Other persons who perform favorable or unfavor¬ 
able actions may experience their results in the present life 
depending on the intensity of their intention. 

What is action that produces results in the next birth 
{upapadyai>edaniyakarmd)? It is action whose results will ripen 
in the next birth, such as, for example, the five actions of 


119. Drstadbarrna means “visible things, M that is, “the visible order of 
things." Hence, “this world" or “this present life.” Drstadbarrna also has 
the sense of “having seen the Truth” in the expression dittbadbammo 
pattadbammo viditadhammo ... in the Suttas. 

120. If a person hinders or helps as an alms-giver to such a holy man when 
he emerges from an attainment ( samapatti ), that person will experience the 
results of his action in this very life. 
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immediate fruition (anantaryakarma) , 121 Furthermore, even- 
other favorable or unfavorable action whose results ripen in the 
future life is called action producing results in the next life. 

What is action that produces results in successive births 
after that one ( aparaparyayavedaniyakarma )? It is action 
whose results will ripen in the births that follow the immediately 
next birth. It is called action that produces results in successive 
births after that one. 

Furthermore, action (karma) is fourfold: action that is 
black and produces black results (krsnam krsnavipdkam 
karma), action that is white and produces white results (Suklam 
Suklavipdkam karma), action that is black and white and pro¬ 
duces black and white results (krsnafuklam krsnaiuklavipdkam 
karma), and action that produces neither black results nor white 
results (akrsndSuklavipdkam karma) and which leads to the 
destruction of actions ( karmaksaya ). 

What is action that is black and produces black results? It is 
unfavorable action (akutalakarma). 

What is action that is white and produces white results? It is 
favorable action pertaining to the three realms 122 (traidbatuka 
kuSalakarma). 

What is action that is black and w'hite and produces black 
and white results? It is action pertaining to the realm of desire 
(kamapratisamyukta) which is black in its intention (cttayd) but 
white in its means (prayoga), or action which is black in its 
means but white in its intention. 

What is action that produces neither black results nor white 
results and which leads to the destruction of actions? It is pure 


121. These are five actions of extreme atrocity which are destined to 
produce their results in the immediately next birth, namely: matricide ( matu - 
gbdta ), patricide ( pitugbata ), murder of an arhat (holy one) ( arabantaghata ), 
wounding (lit. shedding the blood of) the Buddha with a thought of hatred 
(lohituppada ) and schism in the Community ( sanghabheda ). A person who 
commits one of these five atrocious offences is described as destined to hell 
( apdyika, nerayika) and it is impossible to counteract his action ( atekiccha , 
lit. incurable): A III, p. 146. See also KoSa, ch. IV, p. 201. 

122. Three realms: kamadbatu, rupadhdtu and arupyadhatu 
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action (andsravakarma) in the path of application (prayoga- 
marga) and the immediate path (dnantaryamarga). m 

The explanation concerning actions of purification and 
silence (Sauceya-mauneyakarma) which are impure due to the 
fault of deceit should be suitably understood as referring in 
general to obstructions which appear to contribute to pure 
actions (andsravakarma ). 124 


123- Cf. atthi bhikkhave kammam kanbam kanbavipakam, atthi 
bhikkhave kammam sukkam sukkavipakam, atthi bbikkbave kammam 
kanbasukkam kanhasukkavipdkam, atthi bbikkha ve kammam akanham 
asukkam akanbasukkaiipakam kammam kammakkhayaya samvattati: A II, 
p- 230. 

These four kinds of karma are explained in M I, p. 389; A II, p. 230. See also 
KoSa, ch. IV, p. 128. 

Pradhan reconstructs the last phrase akrsnaSuklainpdkam vydmiSram 
karma. But the iasertion of the word vyamiSra “mixture" is not confirmed by 
either the Chinese version or the Pali texts cited above. Doctrinally also, the 
term tyamiSra “mixture" is inapplicable to akr$naSuklakarma, since it is 
andsrava “pure." Pradhan omits to recoastruct the expression “which leads to 
the destruction of actions" ( karmaksaya ). The Pali texts cited above also say 
kammam kammakkhaydya samvattati “this action leads to the destruction of 
actions." The KoSakarika IV, 60 says: tatksaydya nirdsravam “pure action 
leads to the destruction of actioas 

For prayogamdrga and dnantaryamarga , see Ko$a, ch. VI, pp. 277, 278. 

124. This refers to traditional brahmanic views concerning the holiness of 
so-called sacred ablutions ( snana ) and the observance of silence ( mauna ). In 
the Valtbupama-sutta (no. 7) of M, the Buddha ridicules the brahmanic idea 
of washing away sins in the sacred waters of the Bahuka, Sarasvatl, Gaya, 
Prayaga, etc. (M I, p. 39). Brahmanic doctrine establishes several external 
observances and ceremonies for spiritual purification, but the Buddha teaches 
that these things cannot purify a morally impure person, but that he should 
purify himself by abstaining from wrong actions and by practicing purity (pure 
actions) with body, speech and mind— kdyena soceyyam vacaya soceyyam 
manasa soceyyam (A V, p. 266). See also Amagandba-sutta , Sn II, 2; 
Dhp X, 13 (v. 141); XXVI, 11, 12 (vv. 393, 394). The Buddha also discredits 
the brahmanic idea of silence ( mauna ) as a means of purification. The 
Dhp XIX, 13 (or v. 268) says: na monena muni boti mulbardpo aviddasu 
“an ignorant fool does not become a muni (sage) through silence.” But ariyo 
tunhxbbdio “noble silence” is advised. See A IV, p. 359; S II, p. 273; also KoSa, 
ch. IV, p. 135. 


128 A bb idh a rmasa m u ccaya 

Nonetheless, giving ( datia ) is a purifying action (Sauceya- 
karmd). 

What is the action of giving ( danakarma)? 

It is considered av.xording to its base ( nidana ), its emerg¬ 
ing ( uttbdna ), its objects (pradeSa, vastu) and its nature ( sva - 
bhava). Its base is the absence of craving ( alobha ), the absence 
of hatred ( advesa ) and the absence of delusion ( amoba ), which 
are good roots ( kuSalamula ). Its emerging consists of the same 
things (that is, alobha , advesa , amoha J associated with volition 
( cetana ). Its objects are things that should be given ( deyavastu ). 
Its nature signifies bodily, vocal and mental actions at the 
moment of the accomplishment of giving. 

What is the accomplishment of giving ( danasampat )? 

It should be understood that giving can be accomplished 
by reason of its frequency ( abhiksnadana), its impartiality 
(apaksapdtadana) and the fulfilment of a wish ( icchdpari - 
puranadand). Furthermore, giving can be accomplished by 
reason of its disinterest ( aniShtd), ue> its total purity, 126 its extreme 
joy, ir its frequency, its field ( ksetra ) ,2H and the fair distribution 
of new and old things. 129 

What is accomplishment concerning things that should be 
given ( deyasampat )? 

It is what consists of things acquired without oppressing 


125. I.e., free from lobba, dvesa, moha. 

126. I.e., purity on the part of the donor (dayaka) as well as on the part of 
the receiver (pratigrahaka). When the donor is morally pure and the receiver 
impure, then purity exists only on the part of the donor; when the donor is 
morally impure but the receiver is pure, then purity exists only on the part 
of the receiver; when the donor and the receiver are both morally impure, 
impurity exists on both their parts; when the donor and the receiver are both 
morally pure, then purity is complete. See M III, p. 256. 

127. A gift can be given without joy, with some rancor, some mental dis¬ 
pleasure ( appasannacitta ), but what is praiseworthy is a gift given with a 
joyous heart, with mental pleasure ( suppasannacitta ). See ibid., p. 257. 

128. For this classification, see Dakkhinai ibhanga-sutta ( no. 142) in M III. 
p. 254. See also A IV, p. 237, and Ko$a, ch. IV, p. 236. 

129. Cf. A III, p. 41: gani tani navasassani navaphaldni tani pathamam 
silavantesu patitthapeti. 
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others, things acquired without causing harm to others, clean 
and immaculate things, pure things, things acquired legiti¬ 
mately. 

It is said in the Sutra : 130 “Virtuous (Silasamanvdgata or 
Silavai), restrained according to the Code of Discipline (prdti- 
moksasamvarasamvrta), endowed with good conduct ( dcdra - 
gocarasampanna), seeing great danger even in a minor trans¬ 
gression (anumatresvavadyesu mahabhayadarfiri), [a monk! 
practices according to the precepts (fiksate fiksapadesii)." 

How does one become virtuous (Silavai)? By observing the 
pure virtues ( viSuddhafila). 

How does one become restrained according to the Code 
of Discipline (pratimoksasamvarasamvrta)? By observing the 
virtues leading to release (nairyanikaSild ). 

How does one become endowed with good conduct 
(dcaragocarasampanna)? By conforming to the pure virtues 
(viSuddbaSila ) of those who are honored. 

How does one see great danger even in a minor transgres¬ 
sion (anumatresvavadyesu mahabhayadarSin )? By practicing 
the virtues with great respect. 

How does one practice according to the virtues (Siksate 
Siksdpadesu )? By practicing the virtues recommended by the 
precepts. 

Now, on the subject of what the Buddha taught concerning 
morality (Slid) in the SQtras with words such as “one is re¬ 
strained in one’s body .” 131 

How can one be restrained in one’s body and in one’s 
speech? By possessing awareness (samprajanya). 

How can one be endowed with bodily and vocal accom¬ 
plishment? By putting an end to faults (apatti) and non-faults 
(anapatti). 


130. D I, p. 250, III, p. 285: . . . Dbikkhu silava hotipatimokkha samvara- 
samvuto viharati acciragocarasampanno anumattesu tajjesu bhayadassdvi 
samadaya sikkhati sikkhapadesu. 

131- Cf. kdyena samruto siya, etc.: Dhp XVII, 11, 12, 13 (or w. 231, 232, 
233); kayena samvaro sadhu. XXV, 2 (or v. 361). 
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How can one have pure bodily and vocal conduct? By 
following the right path remorselessly ( avipratisara ) until the 
acquisition of concentration (samddhilabhd). 

How can one have favorable bodily and vocal conduct 
( kusalasamudacara). ? By going beyond defiled thinking ( klista - 
vitarka). 

How can one have blameless ( anavadya ) bodily and vocal 
conduct? By avoiding false aspirations {mithyapranidhi) and 
developing the holy life (brahmacarya). 

How can one have bodily and vocal conduct free from 
ill-will ( avydbadhya. )? By not disdaining others and living in 
harmony. 

How can one have conforming ( dnulomi ) bodily and vocal 
conduct? By aiming for the acquisition of Nirvana. 

How can one have seemly ( anucchavika) bodily and vocal 
conduct? By hiding one’s favorable (kuSala) actions and display¬ 
ing one’s unfavorable ( akuSala ) actions. 

How can one have bodily and vocal conduct serving as a 
means (aupayika)? By accepting the holy life ( brahmacarya). 

How can one have appropriate ( pratirdpa ) bodily and 
vocal conduct? By being humble to one’s own preceptors 
( guru or dcdrya) and to those who occupy the position of 
preceptor. 

How can one have respectful ( pradaksina) bodily and 
vocal conduct? By accepting advice respectfully. 

How can one have unafflicted ( atapta ) bodily and vocal 
conduct? By rejecting severe penance ( kastatapas ) and inferior 
inclinations (hhuidhitnukti). 

How can one have unregretful ( atanutdpya ) bodily and 
vocal conduct? By not regretting the wealth and activities one 
has abandoned. 

How can one have unremorseful ( avipratisari ) bodily and 
vocal conduct? By being content with little and not feeling 
remorseful. 

1'he Blessed One said: “Beings have their actions as their 
own property ( karmasvaka ), are the inheritors of their own 
actions (karmadaydda), have their actions as womb ( karma - 
yoni), have their actions as refuge ( karmapratiSaratia) . Action 
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( karma ) divides all beings into higher and lower, inferior and 
superior states .” 132 

How can beings have actions as their own property'? 
Because they experience the results of actions done by them¬ 
selves. 

How do they become inheritors of their actions? Because 
they experience the results of actions done by themselves, they 
obtain favorable and unfavorable actions {kuSalakuSalakarma) 
as a reciprocal heritage. 

How do they have their actions as womb? Because beings 
are not bom without a cause ( ahetu ) or through an irregular 
cause (vi$amahetu). 

How do they have their actions as refuge? Because they are 
in connection with counteractive actions ( pratipaksakarma) 
and superior actions. 

How are beings higher or lower by reason of their actions? 
Because they acquire different personalities ( dtmabbdva- 
prabheda) in the good or bad destinies ( sugati-durgati) by 
reason of their actions {karma). 

How do they become inferior or superior [by reason of 
their actions]? Because beings are endowed with various good 
and bad qualities. 

The Blessed One said that the fruition (result) of the ac¬ 
tions ( karmavipaka ) of beings is inconceivable ( acintya ). 133 

Here, which fruition of action is conceivable, and which 
fruition is inconceivable? 

Of a favorable action {kuSalakarma) the desirable frui¬ 
tion ( istavipaka) in the divine or human destinies is conceiv¬ 
able ( cintya). Of an unfavorable action ( akuSalakarma) the 


132. Cf. M III, p. 203: kammassaka, manava, satta kammaddyddd 
kammayoni kammabandhu kammapatisarand. Kammam satte libhajati 
yadidam hinappanitataya. Also M I, p. 390; A III, p. 72. 

133. Cf. Kammatnpdko hbikkbaie acinteyyo. There are four inconceivable 
things (acinteyyani): (ll ability (power] of the Buddhas ( buddbaiisaya), 
(2) power of attainment ( jbanaiisaya ), (31 fruition of action ( kammavipdka ), 
2nd [4] idea of the universe Uokacintd ); A II, p. 80. 
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undesirable fruition ( anistavipaka) in the three lower, bad 
destinies ( binadurgatt) 1 34 is conceivable. 

If, [a] a certain action incurs various fruitions (results) in 
the personality ( atmabhdva ) of a being, that is inconceivable. 
Ibl That same favorable or unfavorable action is inconceivable 
in its details such as its place, object, cause, method of fruition, 
[c] An action that produces variations in diverse external objects 
is inconceivable. 135 [d] An action associated with precious stones 
(mani ), incantations ( mantra ), medicinal herbs ( ausadhi ), 
offerings of handfuls ( mustiyoga ) is inconceivable. 136 [e] Miracu¬ 
lous actions by mystics (yogi) are inconceivable. If] Actions 
performed by bodhisattvas by means of their power of mastery 
( vaSitd ) are inconceivable. These masteries are: [ll mastery of 
life-span ( dyurvaSitd), 121 mastery of mind ( cittavaSita or ceto- 
vafitd), [31 mastery of necessities (pariskdravatitd), [4] mastery 
of action (karmavatitd), [5] mastery of birth ( upapattivatitd), 
[6] mastery of inclination ( adhimuktivatitd ), [71 mastery of aspi¬ 
ration ( pranidhanavaSitd ), [8] mastery of supernormal powers 
( rddhivaSitd), [91 mastery of knowledge (jn&navaSita) and, 
[10] mastery of the Dharma ( dharmavatitd ). Hence, an action 
performed by the bodhisattvas, great beings ( mabasattva), 
by means of their power of such masteries, is inconceivable, 
[gl Action which accomplishes the work of all the Buddhas 
( buddbakrtydnusthana ) is inconceivable. 137 

Hence, the Truth of the origin ( samudayasatya ) is, in brief, 
fourfold according to the classification of its characteristics 
( laksana ): [ll characteristic of cause ( hetulaksana ), [2] charac- 


134. The three lower, bad destinies: (lj naraka (hell), (21 tiryak (animal 
kingdom), (31 preta (world of ghosts). 

135. Such as, for example, the various colors of diverse flowers produced 
by the sun. 

136. This refers to the efficacy of special precious stones, incantations of 
mantras, medicinal herbs, magical offering rituals, etc., on various illnesses, 
snake bites, etc. Such things are still practiced in India today. 

137. In this list of “inconceivables” ( acintya ), la] and [b] can be included in 
kammavipaka, (cl and [dl in lokacinta, (el and [fl in jhanavisaya, and [g] in 
buddhaiisaya. See p. 131, n. 133 above. 
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teristic of origin ( samudayalaksana ), [3] characteristic of source 
(prabhavalaksaria) and [4] characteristic of condition (pratyaya- 
laksana). 

[1] What is its characteristic of cause? It should be under¬ 
stood as the reason (karana) which brings ( dbdraka ) residues 
of re-existence (punarbhavavdsana). 

[21 What is its characteristic of origin? It should be under¬ 
stood as the reason ( karana) for rebirth in the different types of 
those beings which have accumulated residues (vasana). 

(31 What is its characteristic of source? It should be under¬ 
stood as the reason which produces differences in the innumer¬ 
able individual series ( samtdna ). 

[41 What is its characteristic of condition? It should be un¬ 
derstood as the reason which causes each being to obtain and 
abandon its state. 138 


Section Three: Nirodhasatya 

What is the Truth of cessation ( nirodhasatya )? 

The Truth of cessation should be understood from the 
point of view of its [1] characteristic (laksana), [2] profundity 
(gdmbhirya ), (31 convention ( samvrti ), [41 absolute sense 
(Paramaribo), [51 incomplete state ( aparipuri ), [6] complete 
state (paripuri) [7] lack of adornment (niralamkara), [8] posses¬ 
sion of adornment (sdlamkara), [9] remainder (Sesa), [10] lack of 
remainder (a$esa), [111 supreme state (agra), and [12] synonyms 
(parydya). 

[1] What is its characteristic (laksanap. It is the non-arising 
(anutpada) of defilements (klefo) in the Noble Path (drya- 
rndrga) of suchness (tathata)\ it is the point of support of cessa¬ 
tion ( nirodhdSraya), of that which gives rise to cessation 
(nirodhaka), or the own-nature of cessation (nirodha- 
svabhava). It is the characteristic of cessation. The Blessed 
One said: “It is definitive cessation without a remainder of 


138. Obtain its present and future state, and abandon its past state. 
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name-and-form ( namarupa ) in relation to the spheres 
( dyatana ) of the eye, ear, nose, tongue, body and mental 
organ.” 159 And he also said: “Its sphere <taddyatana) should be 
understood as the sphere in which the eye ceases or the percep¬ 
tion of visible forms ( rupasamjna) is detached—up to—in 
which the mental organ ceases and the perception of mental 
objects ( dharmasamjnd) is detached.” In this way, there is a 
manifestation of objects ( alambana) and cessation of impure 
things ( sasravadharma ) in the suchness {tat hat a) beyond 
objects. 140 That is the characteristic of cessation. 

12) What is its profundity (gambhitya )? It is cessation 
through the appeasement of conditioned things {samskara- 
upaSamd ). 141 Through such appeasement the cessation of con¬ 
ditioned things {samskdranirodha) should not be called other 
( anya) (different from itself), it should not be called non-other 
(< ananya ) [i.e. the same as itself), nor should it be called either 
other or non-other ( anya-ananya ), nor should it be called nei¬ 
ther other nor non-other ( naivdnya-ndnanya) . Why? Because it 
is beyond speculation {nisprapanca) . H2 In that case, if specula¬ 
tion occurs it (cessation) cannot be conceived since it cannot be 
thought of by means of the path, by means of logic, or by means 
of favorable things. The Blessed One said: “To say of destruc¬ 
tion, detachment, cessation, appeasement, disappearance, etc., 
of these six spheres of contact {sannam ayatandndm), ‘it is 
other {anya) or non-other {ananya), or other and non-other 


139. Cf. ettha namah ca rupah ca asesatn uparujjhati : D 1, p. 223. 

140. According to the Tibetan version: In this way, there is in suchness 
cessation of objects, impure things. 

141. Cf. Anicca vata samkhdra ... tesam nipasamo sukba. D II, p. 157; S I, 
p. 158. 

142. The term prapahea , Pali papahea , has a great many meanings. See 
s.v. y Buddhist Hybrid Sanskrit Dictionary by Edgerton and PTS Dictionary. 
However, in this context, the most appropriate meaning seems to be that of 
“speculation.” Cf. the term atarkavacara, Pali atakkavacara , “beyond logic" in 
reference to Nirvana. 

See also The Buddhist Psychology of Perception by E. R. Sarathchandra 
(Colombo, 1958), pp. 4-7. 
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(, anya-ananya ), or neither other nor non-other ( naivfinya - 
nananya ),’ that causes speculation to occur with regard to what 
is beyond speculation. As long as there are six spheres 
(sadayatanci ), there is speculation. When there is cessation, 
the cutting off of the six spheres, then there is a stopping of 
speculations.” 

[3] What is it ( nirodha ) from the point of view of conven¬ 
tion (samvrti )? It is cessation ( nirodha ) acquired through the 
abolition of the seeds ( bijanigraha) by means of worldly paths 
(laukikamarga). The Blessed One calls it “partial Nirvana” 
(tadcwifikaninmia). 

[4] What is it in the absolute sense ( paramartha )? It is 
cessation acquired through complete eradication of the seeds 
(bijanirmulana) by means of noble wisdom (dryaprajnd). 

[51 What is its incomplete state ( aparipuri )? It is cessation 
acquired by those who are in training (faiksa) such as the fruit 
of “stream-winner” ( srotdpattipbala ), or the fruit of the “once- 
returner” ( sakrdagamiphala ), or the fruit of “non-returner” 
(andgdmiphala ). 

[61 What is its complete state ( paripdri )? It is cessation 
acquired by those who are no longer in training ( afaiksa), such 
as the fruit of arhatship (arhatvaphala). 

[7] What is it ( nirodha ) as not having adornments 
( niralamkdra )? It is cessation acquired by arhats who are free 
from wisdom ( prajnavimukta ). 143 

[81 What is it as having adornments ( sdlamkdra )? It is 
cessation acquired by arhats who are free on both sides 


143. The prajriaiimuktas u those who attain Nirvana through wisdom" cor¬ 
respond to the suddhavipassanayanikas “those who attain Nirvana through 
simple inner vision" mentioned in Vism, p. 588. They attain Nirvana through 
wisdom, through contemplation of the non-self ( anatman ), without obtaining 
supernormal powers by means of dhyana. M I, p. 477; Vism, p. 659. 

Here alamkdra. adornment, means the supernormal powers obtained by 
means of dhyana. Those who attain Nirvana through pure wisdom or internal 
vision without having obtained the dhyanas are niralamkara “unadorned." 
See also Ko$a, ch. VI, pp. 276, 297. 
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( ubhayatobhagavimukta), u 4 and who possess the three higher 
knowledges (trividya) ue> and the six superknowledges (sacl- 
abhijnd ). 146 

[91 What is it as having remainders (Sesa)! It is cessation 
with a substratum ( sopadhitesanirodha ). 147 

110] What is it as not having any remainder (a$esa)! It is 
cessation without a substratum (nirupadhitesanirodha). 


144. The ubbayatobhdgavimuktas “free on both sides” are so called 
because they have attained Nirvana as well as the dhyanas with their super¬ 
normal powers (M I, p. 477; Vism, p. 659; Ko$a, ch. VI, pp. 274, 275, 276). 
Their nirodha “cessation" is called sdlamkdra because it has these adorn¬ 
ments, the supernormal powers obtained by means of dhyana. 

145. Trividyd. purvanivdsdnusmrtijnana (knowledge of the recollection 
of former lives), divyacaksus or cyutyupapadajndna (knowledge of seeing 
beings reborn in the different destinies), dsravaksayajndna (knowledge of the 
destruction of impurities, of defilements). M I, p. 482, Tevijja-Vacchagotta- 
sutta , no. 71. See also Ko£a, ch. VII, p. 108. 

146. $adahhijrid. (1) rddhividhajridna (power of flying in the air, walking 
on water as if on the ground, plunging into the ground as if in water, etc ), 
121 divyaSrotrajndna (pow-er of hearing sounds at no matter w hat distance), 
131 paracittajndna or cetoparydyajndna (power of penetrating others' 
thoughts), (41 divyacaksus or cyutyupapddajnana (power of seeing beings 
reborn in the different destinies), (51 pQnunivdsdnusmrtijndna (power of 
recalling former existences), 161 dsravaksayajndna (knowledge of the destruc¬ 
tion of impurities, of defilements). D III, p. 281; M I, p. 34 ff.; A I, p. 255 ff.; Ill, 
p. 17 ff.; and in many other places in the Nikayas. See also Ko$a, ch. VII, p 98 

Numbers [4], (51 and (61 of this list constitute the triiidyd 

147. In translating the term upadbi, the Tibetan version uses the word 
phun po « “skandhas" (aggregates). 

Upadbi (Pali upadbi and also upadi) “substratum" in this context means 
pancaskandha “five aggregates" and the results of past karma which are 
produced as long as the five aggregates exist. ( Upadbi has other meanings 
in other contexts. See Edgerton, BHSD, and PTS Dictionary.) 

An arhat who attains Nirvana, as long as he lives, possesses the five 
aggregates and is subject to all the vicissitudes connected with the five 
aggregates. Hence, the Nirodha “cessation" of an arhat, as long as his life lasts, 
is called sopadhiSesanirodha “cessation with remainder." However, after his 
death or parininana , “total extinction,” the five aggregates and all the remain¬ 
ing karma are totally extinguished, and then his cessation is called nirupadhi- 
Sesanirodha “cessation without remainder.” See Vism, p. 509, and Siddhi, 
p. 671. 
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(11) What is its supreme state (agra)! It is the cessation of 
the Buddhas and bodhisattvas, which is unestablished Nirvana 
( 1 apratisthitanirvaria ), 148 because it is based on their determi¬ 
nation to bring about the welfare and happiness of all living 
beings. 

(121 What are its synonyms (patyaya)? Total abandonment 
(afesaprahdna), complete renunciation (pratinihsarga), attain¬ 
ment of the end ( vyantibhava), destruction ( ksaya), detachment 
(virago), cessation (nirodha), appeasement (vyupafama), dis¬ 
appearance (astamgama), etc. 

Why is it (cessation) called total abandonment (atesa- 
prahand)? Because all the other terms are taken into consid¬ 
eration. 149 

Why is it called complete renunciation ( pratinihsarga )? 
Because it is complete release (nihsarana) from the envelop¬ 
ment [of the impurities) (paryavasthana). 

Why is it called attainment of the end (vyantibhava)! 
Because it puts an end (vyantxkarotx) to the latent tendencies 
(anuSayd)™ 

Why is it called destruction (ksaya)! Because it is disjunc¬ 
tion (visamy>oga) obtained by the counteractives (pratipaksa) 
of the path of inner vision (darianamarga). 

Why is it called detachment (virago)! Because it is disjunc¬ 
tion obtained by the counteractives of the path of mental 
cultivation (bhavanamarga). 

Why is it called cessation (nirodha)! Because it is the 
absence of the appearance of suffering as a result (of actions, 
karmal in the future. 

Why is it called appeasement (vyupatama)! Because there 


148. This is the Nirvana of the Buddhas and bodhisattvas who are not 
established in either SamsSra or Nirvana— samsaranin-andpratisthitatvat , 
SQtralamkara IX, 14. For apratisthitanirvana , see Siddhi, p. 671. 

149. This means that the other synonyms of nirodha can only express 
some aspects of the abandonment or destruction of the kleSas (defilements), 
but all those which are not expressed by them are included in the term “total 
abandonment" aSesaprahana. 

150. In his reconstruction, Pradhan omits this paragraph. 
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is no mental suffering as a result [of past actions] in the present 
life ( drstadharma ). 

Why is it called disappearance ( astamgama )? Because it is 
considered from the point of view of cessation with a remainder 
( sopadh iSesa n i rod ha). 

Furthermore, why is that cessation called unconditioned 
( asamskrta )? Because it is devoid of the three characteristics 
( laksanatraya ). 151 

Why is that cessation also called “difficult to see” ( dur - 
darSafi Because it is beyond the range of the physical eye 
(carmacaksus) and the divine eye (divyacaksus). 

Why is that cessation also called immovable ( acala )? 
Because it is devoid of movement in the destinies igati, in 
samsard). 

Why is that cessation also called “not bent” ( anatdp. 
Because it is devoid of the three forms of thirst (tr$ndlrayd).™ 

Why is that cessation also called immortal ( amrta)? 
Because it is devoid of mortal aggregates ( skandhamara). w 

Why is that cessation also called pure ( andsrava )? Because 
it is devoid of all mortal defilements ( sarvakleSamdra ). 

Why is that cessation also called shelter (lay ana)? Because 
it is the bases of faultless happiness and joy ( anavadyapriti - 
sukha). 

Why is that cessation also called island (dvipa )? Because it 
is separation from the three realms of existence 1 * (traidhdtuka- 
pariccheda). 

Why is that cessation also called protection ( trana )? 


151. The three characteristics of conditioned things ( samskrtalaksana ) are: 
utpdda (arising or birth), vyaya (disappearance) and sthityanyathatva (chang¬ 
ing during its duration). See above, p 38 and n. 56. Nirodha is devoid of these 
characteristics. 

152. The three forms of thirst are: kamatrsna (thirst for sense-pleasures), 
bhavatrsna (thirst for existence and becoming) and vibhavatrsna (thirst for 
annihilation). 

153. Mara means "death," “he who gives death.” The aggregates 
(skandha) and defilements (kiefa) are considered to be tnara. 

154. The three realms: kdmadhatu , rupadhatu and arupyadhatu. 
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Because it is far removed from all the dangers of great suffering 
( mabaduhkhopadrava). 

Why is that cessation also called refuge ( Sarana )? Because 
it is a state in which one does not rely on the application of 
intention (passions) ( dSayaprayoga). 

Why is that cessation also called supreme ( parayana )? 
Because it is a state in which one obtains all supreme nobility 
( paramaryatvagamana ). 

Why is that cessation also called imperishable ( acyuta .)? 
Because it is free from birth Cjdti). 

Why is that cessation also called unimpeded (nirvdra )? 
Because it is free from the heat of all the defilements ( sarva- 
kleSasamtapa) and also the great heat of suffering caused by the 
non-satisfaction of all desires. 

Why is that cessation also called non-burning ( nispari- 
ddba)? Because it is free from all grief, lamentation, suffering, 
sorrow and uneasiness. 

Why is that cessation also called safety ( ksema )? Because it 
is a state free from fear of violence. 

Why is that cessation also called bliss ( Siva )? Because it is a 
state of well-being. 

Why is that cessation also called “that whose aim is 
happiness” ( sukhartha )?’” Because its aim is ultimate happiness 
( paramarthasukhd ). 

Why is that cessation also called propitious ( svastyayana )? 
Because it is a state in which happiness is attained. 

Why is that cessation also called health (drogya)? Because 
it is free from all impeding illness ( sarvavaranciroga ). 

Why is that cessation also called unmovable ( aninjya )? 
Because it is free from all distraction ( viksepa). 

Why is that cessation also called extinction ( nirvana )? 
Because it is a state of signless peaceful happiness ( animitta- 
Santasukha). 

Why is that cessation also called unborn ( ajdta )? Because it 
is free from successive births (pratisamdhyupapatti). 


155- Pradhan. sauvarnika. But, according to the Chinese version, sukhartha. 
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Why is that cessation also called non-become ( abhuta )? 
Because it is free from birth after that time ( taduttarakalot - 
patti). 

Why is that cessation also called uncreated ( akrta )? 
Because it is free from the penetrating ( avedha ) power of 
former actions and defilements ( pUrvakarmakleSd ). 

Why is that cessation also called unconditioned ( asatn - 
skrta )? Because it is not created by present actions and defile¬ 
ments ( vartamanakarmakleSa ). 

Why is that cessation also called unarisen ( anutpanna )? 
Because it is free from the arising of a future series (andgata- 
samtati, future continuity). 156 

There are, in brief, four kinds of characteristics of the Truth 
of cessation: characteristic of cessation ( nirodhalaksana ), char¬ 
acteristic of peace (. Sdntalaksana ), characteristic of excellence 
(pranitalaksana) and characteristic of release ( nibsarana- 
laksana). 

Why does it have a characteristic of cessation? Because it is 
free from defilements ( kleSavisamyoga). 

Why does it have a characteristic of peace? Because it is 
free from suffering ( duhkhavisamyoga). 

Why does it have a characteristic of excellence? Because it 
is the basis of happiness and purity ( sukhaSucyadhisthdna ). 

Why does it have a characteristic of release? Because it is 
the basis of permanent well-being ( nityahitadbisthfina ). 

Section Four: Margasatya 

What is the Truth of the Path ( margasatya )? 

It is the means by which one understands suffering 
(dubkham parijdnlte ), abandons the origin lof suffering! 
(samudayam prajahati), attains the cessation [of suffering] 


156. These synonyms are taken from various places in different SQtras. 
See, e g.: S IV, p. 368 ff.; V, pp. 420, 421; Sn, w. 204, 1086; A I, p. 100; II, p. 34; 
Itv, p. 37; Ud, p. 80, etc. See also KoSa, ch. II, pp. 284-5. 
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(nirodham saksatkaroti) and cultivates the path (margarn 
bhavayati). This, in brief, is called the characteristic of the 
Truth of the Path. 

Furthermore, the path is fivefold: [1] path of preparation 
(, sambharamfirga ), [21 path of application (prayogamdrga ), 
[31 path of vision {darSanamarga) , [41 path of cultivation 
( bhavanamarga ), and [51 path of conclusion (nisthamarga). 

[1] What is the path of preparation ( sambharamarga )? It 
is the morality ( fila , virtue) of ordinary people (j prthagjana ), 
the control of their senses ( indriyesu gupladvdratd ), 157 their 
moderation in nutriment ( bhojane matrdjnata), their state of 
watchfulness during the first and last parts of the night (purva- 
ratrapararatram jdgaryanuyogam ), 158 their vigor (virya), their 
tranquillity and insight ( SamathavipaSyand), and their state 
of awareness C satnprajanya ). 159 It is also the merit acquired 
through other practices, wisdom acquired through listening 
(study, teaching) (Srutamayiprajnd) , wisdom acquired through 
reflection ( cintdmayiprajnd ) and wisdom acquired through 


157. Pradhan’s reconstruction: indriyacivararaksd. But indriyesu gupta- 
dvarata (indriyesu guttadvdrata is very common in the Pali Suttas) seems to 
be the correct term here. 

158. Pradhans reconstruction: prathamardtrau taduttararatrisu vd nityam 

amiddham. But this should be purvardtrdpararatram jdgarydnuyogam. Cf. 
Vbh. p. 249, pubbarattdpararattam jdgariydnuyogam. The meaning of this 
expression is explained in detail in A II, p. 40: A monk ( bhikkhu ), walking to 
and fro and sitting down ( cankamena nisajjdya) during the day ( divasam ), 
keeps his mind pure (cittam parisodheti ), free from impediments ( dvaraniyehi 
dhammebi). In the same way, he keeps his mind pure during the first watch of 
the night ( rattiyd pathamam ydmam). During the middle watch of the night 
(rattiyd majjhimam ydmam) he sleeps. Then he rises and passes the last 
watch of the night ( rattiyd pacchimam ydmam) in keeping his mind pure, 
walking to and fro and sitting down. (A night is divided into three watches of 
four hours each.) 

159. Cf. Silasampanno hoti, indriyesu guttadvaro hoti, bhojane mattannu 

hoti, jagariyam anuyutto hoti: A II, p. 39. 

—indriyesu guttadvdra bhojane mattannuno jagariyam anuyuttd . . 
araddhaviriyd pahitatta upatthitasati sampajana samdhita ekaggata 
panndvanto: M 1, p. 32. See also ibid., pp. 273, 470. 



142 


A bb idbannasa m u ccaya 


[mental] cultivation ( bhavanamayiprajna ). 160 Through the de¬ 
velopment of these qualities one obtains receptivity to compre¬ 
hension [of the Truth] and liberation ( abhisamayavimoksa ). 

[2] What is the path of application ( prayogamarga )? That 
which is the path of preparation (sambharamarga) is the path 
of application. However, that which is the path of application 
is not the path of preparation. The former ( prayogamarga , path 
of application) consists of good roots (kuSalamula) leading 
to penetration (inner vision, nirvedhabhagiya ) 161 and acquired 

160. Srutamayiprajhd is acquired by the study of the teaching, doctrines; 
cintamayiprajna through rational thought and bhavanamayiprajna through 
meditation, mental cultivation, recollection Srutamayiprajhd has as its object 
the word, the name ( nama ) of a thing (artha) as a symbol. Cintamayiprajna 
has as its object the name (nama) and the thing (artha) indicated by the 
name. Bhavanamayiprajna has only the thing (artha) as its object, since this 
wisdom transcends the level of thought by means of symbols, in other words, 
it transcends the level of thought by means of linguistic aid. A word or a name 
(nama) which is a symbol does not represent the thing (artha) completely in 
its true nature. Bhavanamayiprajna transcends the word, and penetrates the 
thing (artha) itself without a name or label. 

For details concerning the three forms of wisdom, see Ko.4a, ch VI pp 143 
159; Vbh, pp. 324, 325. 

161. In the Pali sources we find three other -bbdgiyas with nirvedha¬ 
bhagiya. hanahhagiya (leading to falling away), (bUibhOgiya (leading to 
stagnation), visesabhagiya (leading to higher distinction or to progress) and 
nibbedhabhdgiya (leading to penetration) The Vism, p. 88, explains them: 
Tattha paccanikasamuddcaravasena hanahhagiyata, tadanudhammataya 
satiya sartthanavasena thitibhdgiyata. upanvisesOdhigamavasena tisesa- 
hhagiyata, nibbidasahagatasahhamanasikarasamudacaravasena nibbedha- 
hhagiyata ca leditabba. “Falling away (hand) should l>e understood with 
regard to the appearance of opposing qualities, stagnation (thitf) with regard 
to the stability of consistent mindfulness (sati), higher distinction (progress) 
(visesa) with regard to higher accessions, and penetration (nibbedha) with 
regard to the appearance of perception and attention associated with aversion 
( n ibbidasabagata) 

For example, for a person who has reached the first dhydna. thoughts 
of the sense-pleasures (kdmasahagata sahhamanasikara) are hanahhagiya, 
because he will fall from that state due to those ideas. Qualities such as libera¬ 
tion from the five hindrances (nivarana) which will preserve that state of 
dhyana are thitibhagiya (leading to stagnation). A mental state free from 
vitarka (reasoning) (avitakkasahagata sahhamanasikara) is visesabhagiya 
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due to the path of preparation (sambharamdrga): the state of 
heat ( usmagata ), the state of summit ( murdhanas ), the state 
of acquiescence in the Truth ( satyanukula or satyanuloma- 
ksantij' 62 and the supreme worldly dharma ( laukikagra - 
dharma). 

What is the state of heat (usmagata)? It is concentration 
acquired by the light (alokalabdhasamadhi) and conjunction 
with wisdom (prajndsamyoga) in a direct personal experience 

of the Truths. 163 

(leading to higher distinction), since it leads to the second dhyana which is 
higher. (Here we should remember that there is vitarka in the first dhydna, 
but that the second dhyana is free from vitarka .) Thoughts of aversion for 
Samsara (nibbiddsabagata sahhamanasikara) and detachment are nibhedha¬ 
bhagiya (leading to penetration), since they lead to penetration of the Truth, 
to comprehension of Nirvana. For details, see Vbh, pp. 330-1; A II, p. 167; 
D HI, pp. 276, 277; Vism, p. 88. 

162. Here, ksanti does not mean "patience" as usual. Sylvain Levi and 
La Vallee Poussin translate this term by "patience" in similar contexts, but see 
their valuable notes on the term: translation of the SOtralamkara, p. 123, n. 1, 
and KoSa, ch. VI, p. 165, n. 2. Kern's expression “acquiescence" is preferable. 
Cf. the Pali expression ditthe sute khantim akuhbamano (Sn, v. 897); 
ahhaditthikena ahhakbantikena ahharucikena (M I, p. 487); imissa ditthiyd 
imissa khantiya imissa ruciyd (Vbh, p. 245). See also s.v., BHSD. 

163. It is interesting here to compare the term usmagata with the 
term usmikata found in the Suttas of the Pali Nikayas. (For example, 
Alagaddupama-sutta, M I, p. 132, Mahatanhasahkhaya-sutta, ibid., p. 258.) 
The Buddha uses the term usmikata with reference to certain disciples who 
have misunderstood his words and maintain false views which they wrongly 
attributed to him. After having censured the disciple who had maintained 
such a false view the Buddha asked a question of the other bhikkhus present: 
Api n ayam . . . usmikatopi imasmim dhammannaye til “That person 
(the name is mentioned) ... is he even usmikata in this teaching and this 
discipline?" 

Maybe this refers to the usmagata mentioned in this text and elsewhere 
(SOtralamkara XIV, 26 commentary; KoSa, ch. VI, p. 163). But Buddhaghosa 
explains the term usmikata differently: "Just as, when a large fire has gone out, 
there always remains a small piece of burning charcoal, even the size of a 
glow-worm, by means of which one can again produce a large fire, so it is 
possible that that person has even a miniscule quantity of the heat of wisdom 
(hanusma) by means of which he can endeavor to reach the Path and the 
fruits ( maggapbalani ) ’: MA II, p. 104. 
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What is the state of summit ( murdhdnas)'. ? It is concen¬ 
tration developed by the light ( alokavrddhasamddhi ) and 
conjunction with wisdom in a direct personal experience of 
the Truths. 

What is acquiescence to the Truths ( satyanukula or 
satydnuloma-ksanti)? It is concentration acquired by partial 
entry and conjunction with wisdom in a direct personal experi¬ 
ence of the Truths. 

What is the supreme worldly dharma ( laukikagradharma )? 
It is immediate mental concentration (anantaryacittasamadhi) 
and conjunction with wisdom in a direct personal experience of 
the Truths. 

(31 What is the path of vision (darianamdrgd)? In brief, 
it is imperceptible concentration (anupalambhasamddhi) ac¬ 
quired immediately after the supreme worldly dharma (laukika¬ 
gradharma) and conjunction with wisdom. It is also similar 
to knowledge of the subject and object ( cllambydlambana- 
jhdna). It is also knowledge in oneself (direct) of objects 
devoid of the conventional designations of beings and things 
( apanitasattvasahketadharmasafiketa) , completely devoid of 
those two conventional designations (sarvatopanitobhaya- 
sahketa)} M 

Immediately after the supreme worldly dharma (.laukika¬ 
gradharma), the path of vision ( darSanamdrga ) is divided as 
follows: [1] acquiescence in the knowledge of the teaching on 
suffering (duhkhe dharmajhdnaksanti), [21 knowledge of the 
teaching on suffering (duhkhe dharmajhana), [31 acquiescence 
in the subsequent knowledge of suffering (duhkhe anvaya- 
jhanaksdnti), [41 subsequent knowledge of suffering (duhkhe 
anvayajhdna), [51 acquiescence in the knowledge of the teach¬ 
ing on the origin (samudaye dharmajhdnaksanti), [6] knowl¬ 
edge of the teaching on the origin (samudaye dharmajhana), 
[71 acquiesence in the subsequent knowledge of the origin 


164. Tins is comprehension of things, penetration into things, vision of 
things such as they are in reality ( yathabhutam) without conventional desig- 
nations, without symbols. 
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(samudaye anvayajnanaks&nti) , [8] subsequent knowledge of 
the origin (samudaye anvayajhana), [91 acquiescence in the 
knowledge of the teaching on cessation (nirodhe dharma¬ 
jhdnaksanti), [101 knowledge of the teaching on cessation 
(nirodhe dharmajhana), [111 acquiescence in the subse¬ 
quent knowledge of cessation (nirodhe anvayajhanaksdnti), 
[121 subsequent knowledge of cessation (nirodhe anvaya¬ 
jhana), [131 acquiescence in the knowledge of the teaching on 
the path (marge dbarmajhdnaksdnti), [141 knowledge of the 
teaching on the path (marge dharmajhana), [151 acquiescence 
in subsequent knowledge of the path (marge anvayajhana- 
ksdnti), [161 subsequent knowledge of the path (marge anvaya¬ 
jhana). This is the division of the path of vision (dariana- 
marga) into sixteen through knowledge (jhdna) and through 
acquiescence (ksdnti). M 

What is suffering ( duhkha )? It is the Truth of suffering 
(duhkhasatya). 

What is the teaching with regard to suffering (duhkha- 
dharma )? It is religious instruction (Sasanadharma) on the 
Truth of suffering. 

What is knowledge of the teaching ( dharmajhana )? It is 
knowledge investigating (vicaya) the teaching on the Truth of 
suffering in the path of application (prayogamarga ). 

What is acquiescence in knowledge (jhanaksdnti)? It is 
pure wisdom (andsravaprajhd) which has direct experience 
(pratyaksdnubhava) in itself (pratyatma) of the Truth of 
suffering (duhkhasatya), by reason of the dominant powers 
(adhipatibala) of the preceding investigation. Through this 
wisdom one abandons all the defilements (kleSa) which should 
be abandoned by the vision of suffering ( duhkhadarfana ). 
That is why it is called acquiescence in the knowledge of the 
teaching on suffering (duhkhe dharmajhdnaksanti). 

What is the knowledge of the teaching on suffering 
(duhkhe dharmajhana)? It is knowledge by means of which 
one obtains emancipation (vimukti) from the above-mentioned 


165. See also Ko$a, ch. VI, p. 184 ff. 
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defilements immediately after aquiescence ( ksanti ). That is why 
it is called knowledge of the teaching on suffering. 

What is acquiesence in the subsequent knowledge of 
suffering (duhkhe anvayajhanaksdnti )? It is pure wisdom 
(anasravaprajna) which appears in itself, having a direct expe¬ 
rience with acquiescence in the knowledge of the teaching on 
suffering (.duhkhe dharmajhdnaksdnti) and with the knowl¬ 
edge of the teaching on suffering (duhkhe dharmajnana). After 
which it is subsequent to the noble qualities (aryadharma). 
That is why it is called acquiesence in the subsequent knowl¬ 
edge of suffering. 

What is the subsequent knowledge of suffering (duhkhe 
anvayajhdna)? It is pure wisdom which appears immediately 
after that, and which retains acquiesence in the subsequent 
knowledge of suffering. That is called subsequent knowledge of 
suffering. 

It is the same with regard to the other Truths in the appro¬ 
priate order. 

The acquiesences ( ksanti ) and knowledges ( jndna ) are 
knowables (jneya). In that case, there is understanding 
(avabodhd) of the “grasped” ( grahya, object) by means of 
acquiesence and the knowledge of the teaching, and under¬ 
standing of the “grasper” (grahaka, subject) by means of the 
subsequent acquiesence and knowledge. 166 Moreover, in all 
these forms of acquiescence and knowledge, one would like to 
speak of a dwelling in the investigation of the signless 
( animittapreksdvihdrd) . These sixteen thought-moments (citta- 
ksana) are called the path of vision (darSanamdrga). The 
arising and accomplishment of knowledge concerning the 
knowables (jneya) are called a single thought-moment (eka- 
cittaksand). 

The Truth of the path (margasatya) should, in its totality, 
be practiced in four ways: by definition ( vyavasthana ), by 
discrimination (vikalpana), by experience (anubhava) and by 
perfecting (paripun). 


166. For grahya and grahaka, see Siddhi, p. 78. 
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What is definition ( vyavasthana )? Those, such as the 
disciples ( Sravaka ), who have reached realization of their 
knowledge ( adbigama ), define (vyavasthapayanti, explain) the 
Truth of the path, the object of their knowledge, by means of 
groups of names, phrases and letters (namapadaiyanjana- 
kaya ), through the knowledge which they acquired after that 
(tatprsthalabdhajhana). 

What is discrimination ( vikalpana )? Those who are engaged 
in the comprehension (of the Truth) (abhisamayaprayukta) 
practice the (path) as it has been defined, discriminating in 
accordance with their worldly knowledge (laukikajhana). 

What is experience ( anubhava )? Practicing in this way, 
they experience (anubhavanti) in themselves (pratyatma) 
the transcendental state free from speculations (lokottard 
nisprapahedvasthd ) which is called the path of vision (darSana- 
mdrga). 

What is perfecting ( paripilri )? Above that, they reach the 
perfection of knowledge having completed the basic revolution 
(,dSrayapardvrtti ).* And again, those who have reached the 
perfection of knowledge define the Truth of the path (mdrga- 
satya ) by means of groups of names, phrases and letters, 
through the knowledge which they acquired after that. 

The Sotra says: “The eye of the Truth (dharmacaksus) 
arises dustless (viraja) and unstained (vitamala)."' 1 ' This is said 
with regard to the path of vision (darfanamargd). It is “dust¬ 
less" ( viraja ) by reason of acquiescence in the Truth (dharrna- 
ksdnti ); “unstained” (vitamala) by reason of the knowledge of 
the Truth (dharmajhdna)-, also by reason of abandonment 
(prahana) and complete knowledge (parijna), one obtains the 
purity of the path (margaSuddhi). 

The Sutra says: “[He who has] seen the Truth (drsta- 
dharma) acquired the Truth (praptadbarma ), known the 
Truth (viditadharma), profoundly penetrated the Truth 


• Note: aSrayaparavrtti should be aSrayaparivrtti. See p. 172, n. 245. 

167. Virajam lilamalam dhammacakkhum udapadi : A IV, p. 210; S IV, 
p. 47; V, p. 423, etc. 
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{paryavagadbadharma), transcended doubt ( tirnakanksa ), 
crossed beyond scepticism ( tirnavicikitsa ), not depending on 
others ( aparapratyaya) , not being led by others in the instruc¬ 
tion by the Master ( Sdstuh Sdsane nanyaneya ), having confi¬ 
dence in himself in the teachings ( dharmesu vaiSaradya- 
prdpta)."'** This is also said with regard to the path of vision 
{darSanamarga). 

“Seen the Truth” ( drstadharma) through acquiescence in 
the Truth ( dharmaksanti ). 

“Acquired the Truth” ( praptadharma ) through knowledge 
of the Truth ( dharmajnana). 

“Known the Truth” {viditadharma) through subsequent 
acquiescence {anvayaksdnti). 

“Profoundly penetrated the Truth” ( paryavagadbadharma ) 
through subsequent knowledge {anvayajhana). 

“Transcended doubt” {tirnakdiiksa) by reason of the 
absence of doubt concerning his achievement ( svddhigama ) 
through acquiescence and knowledge {ksdntijndna ). 

“Crossed beyond scepticism” ( tirnavicikitsa ) by reason 
of the absence of doubt concerning others’ achievement 
(paradhigama ) of that position. 

“Not depending on others" ( aparapratyaya ) by reason of 
independence from others and by reason of reflection on one’s 
own favorable ( kuSala ) qualities for the cultivation of the path 
( mdrgabhdvand). 

“Not being led by others in the instruction by the Master” 
{Sdstuh Sdsane ’nanyaneya) by reason of the fact that he cannot 
be led by other heretics {anyatirthya) with regard to the 
Buddha’s instruction ( buddhaSdsana ). 

“Having confidence in himself in the teachings” {dharmesu 
vaiSaradyaprapta ) by reason of intrepidity of mind {alinacitta) 
with regard to questions of teaching concerning realization 
{adhigama). 


168. Ditthadhammo pattadhammo viditadhammo pariyogalhadbammo 
tinnavicikiccho vigatakatbamkatho vesdrajjappatto aparappaccayo satthu- 
sdsane. A IV, pp. 186, 210, etc. 
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« 14) What is the path of cultivation {bbavandmdrga)? [It 
consists of] [a] worldly path {laukikamarga), [b] transcendental 
path Uokottaramdrga), [c] weak path {mrdumdrga), [d) mid¬ 
dling path ( madhyamarga ), [e] strong path {adhimatramarga), 
[f] path of application {prayogamdrga ), [g] immediate path 
( anantaryamarga), [h] path of liberation ( vimuktimarga) and, 
[il special path {viSesamdrga). 

« [a) What is the worldly path ( laukikamarga )? [It consists 
of] the first, second, third and fourth worldly absorptions 
( laukikadhyana) , the sphere of infinite space {akdSdnantyd- 
yatana ), the sphere of infinite consciousness {vijnananantyd- 
yatana), the sphere of nothingness {dkincanydyatana) and the 
sphere of neither perception nor non-perception {naivasamjna- 
ndsamjndyatana). Those absorptions and formless states 
{dhydndrupydh) should be understood according to their 
defilements {samkleSa), their purification {vyavaddna), their 
definition {vyavasthdna) and their purity ( viSuddhi ). 

« Which are their defilements {samkleSdp They are the four 
undefined roots {avydkrtamitldnx)}® thirst Ursnd, desire), view 
( drsti), pride ( mana ) and ignorance {avidyd). One is defiled by 
thirst {trsna) by reason of the defilement caused by enjoyment 
{dsvddasamkleSa)- one is defiled by view {drsti) by reason of 
absorption dominated by (false) views ( drstyuttaradhydyita ); 
one is defiled by pride {mana) by reason of absorption 
dominated by pride {mdnottaradhydyitd); one is defiled by 


169. Tnna, drsti, mana and avidyd are called avyakrtamulas “undefined 
roots" when they act as defilements in the states of dhyatia. Elsewhere they 
are akutala A dbyana which is remote from the akuSalas (vivicca akusalehi 
dhammebi) cannot have any akuiala as such. Even when those four things 
defile a dbyana , they are called aiyakrtamulas , hut not akuSala , because a 
dbyana cannot have any akuSala , and neither are they kuSala. Hence, the 
term avyakrtamula is used to indicate that they are neither kuiala nor akuSala 
as such, but only defilements {samkleSa) for the dbyanas. See also KoSa, ch. V, 
pp. 42, 43. 

The pure states of dbyana and arupya mentioned in the following 
paragraph on the subject of vyavaddna are free from these samkleSas and 
aiyakrtamulas. Therefore they are vyavadata “purified.” 
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ignorance (avidya ) by reason of absorption dominated by 
doubts ( vieikitsottaradhydyita) . r " Hence, with regard to those 
whose minds are defiled, there function (pravartante) the major 
and minor defilements ( klesopaklesah ) pertaining to the realms 
of form and of the formless ( ruparupyavacarah). 

« What is their purification ( vyavadana )? The absorptions 
and pure formless realms (Suddhaka dhyanarupydh) are called 
purified {vyavaddta) by reason of their favorable state ( kuSala - 
tva). m 

« What is their definition ( vyavaslhdna )? It is definition by 
their factors {ahgavyavasthdna) , definition by their attainments 
( samdpattivyavasthdna) , definition by their grades ( mdtrd- 
vyavasthdna)' 72 and definition by their designations {samjrid- 
ka ra navyavaslhd na). 

« What is definition by their factors ( afigavyavasthana )? 
The first absorption ( dbydna ) consists of five factors. These 
five factors are: reasoning (vitarka ), deliberation ( viedra ), joy 
(priti), happiness ( sukha , ease), and one-pointedness of mind 
( cittaikdgratd). The second absorption consists of four factors. 
The four factors are: inner serenity ( adhydtmasamprasdda ), 
joy {pritt), happiness ( sukha ) and one-pointedness of mind 
{cittaikdgratd). The third absorption consists of five factors. 
These five factors are: equanimity {upeksd), mindfulness {smrti, 
memory), awareness {samprajanya), happiness {sukha) and 
one-pointedness of mind {cittaikdgratd). The fourth absorp¬ 
tion consists of four factors. The four factors are: purity of 
equanimity {upeksapariSuddhi), purity of mindfulness {smrti- 
pariSuddhi), neither happy nor unhappy feeling {aduhkhd- 


170. When someone who meditates is dominated by desire, thirst ( trsna ), 
he cultivates a taste for the dhyana ( asiddasamdpatti)\ when he is dominated 
by views (drsti) he falls into the false idea that his dhyana is eternal (SaSiata). 
when he is dominated by pride ( mdna ) he thinks: “I have the dhyana , but the 
others do not;” when he is dominated by ignorance ( aiidya ) he falls into 
doubts ( licikitsa ) and wonders whether the path as found is true or false, etc. 

171. ITiey are pure because they are free from the four avyakrtamidani 
mentioned above. 

172. Matra lit. means "measure,’' but in this context it means "grade.” 
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sukhavedanfi) and one-pointedness of mind ( cittaikdgratd). r3 
By reason of counteracting factors (pratipaksdnga) and benefi¬ 
cial factors {anuSamsafiga) as well as factors whose nature is 
the basis of both (taduhhaydSrayasvahhdvdnga), there is no 
definition of factors in the formless realms {drupyesu). That is 
why tranquillity {Samatha) has only one flavor {ekarasa). 

«What is definition by their attainment {samdpatti- 
vyavasthana )? The first absorption {dhyana) is acquired by 
means of seven attentions {sapta manaskara). Hence, up to the 
sphere of neither perception nor non-perception {naivasamjhd- 
ndsamjndyalana). What are those seven attentions? (1) Atten¬ 
tion which recognizes characteristics {laksanapratisamvedi- 
manaskara), 12 ] attention pertaining to determination {adhi- 
moksika ), 174 (3) attention pertaining to a state of solitude 
{prdvivikta or prdviveja ), 175 [4] attention which favors con¬ 
tentment {ratisamgrahaka), 176 15) attention which investigates 
{niimamsaka), 161 attention to the accomplishment of applica¬ 
tion {prayoganistha), and [7] attention to the results of the 
accomplishment of application {prayoganisthdphala). 


173. The definition of the factors ( anga ) of the four dhyanas given here is 
different from that in the Pali Abhidhamma. For a detailed discussion of the 
subject, see the article, “A Comparative Study of Dhyanas according to 
Theravada, Sarvastivada and Mahayana" by Walpola Rahula, The Maha Bod hi, 
June 1962, pp. 190-9 [reprinted in Zen and the Taming of the Bull Towards the 
Definition of Buddhist Thought , London: 1978, pp. 101-09). 

174. See Ko$a, ch. II, p. 325; VI, p. 150. 

175. Viteka in standard Skt. means “distinction,” “investigation,” “discre¬ 
tion,” “correct judgement,” etc. However, in Buddhist terminology, it means 
“solitude." Cf. Dhp XV, 9. pavitekarasam pitta “having tasted (lit. drunk) the 
flavor of solitude.” Mimdmsa (Pali timamsa ) is the term that corresponds to 
“investigation." 

176. Here rati does not mean “attachment” or “love" as usual, but “content¬ 
ment." In this context, rati is the contrary of arati “discontent,” “disgust,” “dis¬ 
satisfaction." Arati is a defect that is considered as the second of the ten hordes 
of Mara. Cf. kama te pathama send dutiya arati vuccati (Padhdna-sutta , 
Sn, v. 436) (The Buddha to Mara): "Desire for sense-pleasures is your first 
horde, the second is discontent." This discontent, dissatisfaction, is considered 
an obstacle to spiritual progress. Rati “contentment,” “satisfaction," as the 
opposite of arati is a quality which favors and encourages the spiritual life. 
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« What is definition by their grade ( rndtravyavastbana)' 
The first absorption (dhyana ) can be cultivated weakly 
(mrduparibhavita ), cultivated in a middling way ( madbya- 
paribhdvila) and cultivated strongly (adhimatraparibhdvitd). 
As it is for the first absorption, so it is for the other absorptions 
and formless states ( arupya ). The result of the first absorption 
cultivated in a weak, middling or strong way consists of three 
places of birth pertaining to the first absorption. As it is for the 
first absorption, so it is for the other absorptions, each having 
three places of birth pertaining to each absorption . 1 ' 7 Since there 
are no distinct places in the formless ( cirupya ) realms, there is 
no division of places of birth with respect to them. There, with 
regard to birth in the formless realms, are to be found states 
that are high and low (uccanicatd) , inferior or superior 
(hlnapranitatd ), as a result of their weak, middling or strong 
cultivation . 178 

« What is definition by their designations ( samjndkarana- 
vyavasthana)? The Buddhas and bodhisattvas attain (sanu 3- 
padyante) all the forms of concentration ( samddhi ) included 
in the first absorption ( dhydna ). The disciples ( Srdvaka) and 
individual Buddhas ( pratyekabuddha ) do not even know their 
names . 179 As are those included in the first absorption, so are 
those included in the other absorptions and in the formless 


177. Each dhyana has as its result three places of birth depending on 
whether the cultivation is weak, middling or strong. Thus, the first dhyana 
has: Brahmakayika, Brahmapurohita and Mahabrahma; the second dhydna 
Parlttabha, Apramanabha and Abhasvara; the third dhydna. ParittaSubha, 
ApramanaSubha and Subhakrtsna; the fourth dhydna Anabhraka. Punya- 
prasava and Brhatphala. All these realms are included in the riipadhdtu. For 
details, see Ko.<a, ch. Ill, p. 2 ff. 

178. Cf. also KoSakarika, ch. Ill, v. 3: arupyadhatur astbdna upapattyd 
catunidhah. 

179. The Bhdsya , as cited by Pradhan, says: tesam samadhindm Sraiakdb 
pratyekabuddhas ca namanyapi na jdnanti, kutah eiaisdm samkhydtn 
jndsyanti samdpatsyante. “The disciples and Pratyekabuddhas do not even 
know the names of those samadhis. How then could they know their number 
and how could they attain them?’ 
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realms ( dhyanarupya ). How much more so with regard to the 
Perfection of Absorption (dhyanaparamita)V m 

« What is their purity (vifuddhi) [in the absorptions and 
formless realms]? From the final extremity of the first absorption 
(prdntakotika prathama dhyana) up to the sphere of neither 
perception nor non-perception ( riaivasamjnandsaynjndyataria ) 
—that is called purity. 

«lb) What is the transcendental path ( lokottaramdrga )? It 
consists of the knowledge of suffering, of its origin, of its cessa¬ 
tion and of the path ( duhkhasamudayanirodhatnargajnana ) 
which is aligned with the knowledge of the teaching and the 
subsequent knowledge ( dharmajnananvayajnanapaksya ) in 
the path of cultivation ( bhdvanamarga ), and also of the 
concentration which is linked to them (tai$ ca samprayuktah 
samadhih ), and in the first absorption or [the others] up to the 
sphere of nothingness ( dkincanydyatana ). The sphere of nei¬ 
ther perception nor non-perception ( nawasamjndndsamjnd- 
yatana) is always worldly Uaukikam eva ), and it is indistinct 
(aparisphuta ) because of the behavior of perception ( samjnd - 
pracdra). m That is why it is also called “signless” ( animitta ). 
The Blessed One said: “As long as there is attainment with per¬ 
ception (samjndsamapatti), there is penetration (comprehen¬ 
sion) of perfect knowledge (Truth) idjiiaprativedha).” 182 The 


180. I.e. f the disciples and Pratyekabuddhas have no knowledge on the 
subject of the dhyanapdramita. 

181. In the naivasamjndndsamjnayatana one cannot meditate on the 
path, because perception (samjrid) is not distinct there; it is neither existent 
nor non-existent This state (fourth arupya ) is never andsrava. See also Ko$a, 
ch. VIII, p. 145. 

182. A IV, p. 426: iti kho bhikkhaie ydvata sannasamapatti tavata 
annapatiredho. 

Ajna in standard Skt, means “order," "command.’’ However, in Buddhist 
terminology it means “perfect knowledge," “knowledge of the Truth,” and also 
“arhatship." a + v f jnd , Pali anna Cf. Abhidhanappadipika , v. 436. anna tu 
arahattan ca Kaundinya, the first of the Buddha's five disciples, is known as 
Ajnata-Kaundinya (Pali Ahna-Kondahna) because he was the first to under¬ 
stand the Truth. 


i 
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attainment of cessation ( nirodhasamdpatti ) is transcendental 
(lokottara ), and it arises in mankind ( manusyesvabhinirbriyate ); 
having arisen in mankind, it is obtained ( sammukhikriyate , 
lit. found face to face) in mankind and in the realm of form 
( rupadhdtu ). It is not found in the formless ( ciripya ) realm, 
because of the absence of exertion for it ( tadyatnanarambha) 
on the part of those who dwell there as a result [of the absorp¬ 
tion which procures] peaceful deliverance ( Sdntavimoksa). 

« [c] What is the weak path ( mrdumarga )? It is the weak- 
weak ( mrdumrdu ), weak-middling ( mrdumadhya ) and weak- 
strong ( mrdvadhimatra) path by means of which one abandons 
at different stages ( bhumau bhumau) certain categories of 
defilements ( kleSaprakdra ) that are strong-strong (adhimdtrd- 
dhimdtra ), strong-middling (adhimdtramadhya) and strong- 
weak ( adhimdtramrdu ) among the defilements pertaining to 
the three realms ( traidhdtukdvacardndm kleSdndm). 

« [d] What is the middling path ( madhyamdrgd )? It is the 
middling-weak ( madhyamrdu ), middling-middling ( madhya- 
madhya ) and middling-strong ( madhyddhimdtra) path by 
means of which one abandons at different stages certain cat¬ 
egories of defilements that are middling-strong ( madhyddhi- 
mdtra), middling-middling ( madhyamadhya) and middling- 
weak ( madhyamrdu ) among the defilements pertaining to the 
three realms. 

« |e] What is the strong path ( adhimdtramarga )? It is the 
strong-weak {adhimatramrdu), strong-middling {adhimdtra- 
madbya) and strong-strong {adhimdtrddhimdtra) path by 
means of which one abandons at different stages certain catego¬ 
ries of defilements that are weak-strong ( mrdvadhimatra ), 
weak-middling {mrdumadhya) and weak-weak {mrdumrdu) 
among the defilements pertaining to the three realms. 183 


183. It should be noted here with regard to the path that there are three 
fundamental categories: weak (mrdu), middling ( madhya ) and strong 
(adhimatra ). When they are again divided into weak, middling and strong, 
their number increases to nine: weak-weak, weak-middling, weak-strong; 
middling-weak, middling-middling, middling-strong, strong-weak, strong- 
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« [f] What is the path of application (prayogamarga)? It is 
that by means of which one abandons the defilements (klefa). 

« [g] What is the immediate path ( dfiantaryamarga )? lit is 
the path] immediately after which the continuous defilements 
(nirantarah kief ah) are destroyed. 

« [hi What is the path of liberation (limuktimarga)? [It is 
the pathl by means of which, when the defilements are de¬ 
stroyed ( prahine klefe), one experiences (saksatkaroti) libera¬ 
tion (vimukti). 

« [i] What is the special path (vifesamatga)? For a variety of 
defilements other than those which precede (tadanyasya klefa- 
prakarasya ), the path of application, the immediate path and 
the path of liberation are called the special path ( prayogd - 
nantaryavimuktimargab vifesamargah). It can also be the path 
of a person who, forsaking the application of the destruction of 
the defilements ( klefaprahdnaprayoga ), is engaged ( prayukta ) 
in reflection on the teaching (truth) ( dharmacintdydm ), or in 
conduct in accordance with the teaching ( dharmavihare ), or in 
the special attainment of an absorption ( samdpattivifese ). Or 
again, it can also be the path of a person who cultivates special 
qualities (vaifesikdn gundri). m 

« What is cultivation of the path ( margabhcXvand )? [It 
consists of] cultivation (meditation) with a view to acquisition 


middling and strong-strong. Equally, the defilements are divided into nine 
groups, strong-strong, etc. It is interesting to observe that, by means of the 
weak-weak ( mrdu-mrdu) path, i.e., practice which is not strong or intense, 
but preliminary, one at the start destroys the strong or intense ( adhimatra ) 
defilements, i.e., the defilements that are coarsest and most manifest. ... It is 
by means of the strong-strong ( adhimatrddhimdtra ) path, i.e., the most inten¬ 
sified and developed practice, that one finally destroys the weak-weak ( mrdu¬ 
mrdu ) defilements, i.e., the defilements that are subtle and latent (this is the 
same as the anupun'apratipada “gradual practice" or “gradual path"). To 
quote a classic image: When washing fabric, one first cleans the most visible 
stains and. at the end. the small stains. To disperse profound darkness, a small 
light suffices, but a strong light is necessary to disperse semi-darkness. See 
KoSa, ch. VI, p. 199. 

184. For details on the prayogamarga, dnantaryamarga, limuktimarga 
and ii$esamarga. see KoSa, ch. V, pp. 103, 104. 
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(pratilambhabhdvana ), cultivation with a view to frequent 
practice (nisevanabhavana) , cultivation with a view to emanci¬ 
pation (or purification) (nirdhavanabhavand)™ and cultivation 
of the counteractive ( pratipaksabhdvand).^ 

« What is cultivation (meditation) with a view to acquisi¬ 
tion ( pratilambhabhdvana )? It is cultivation (or meditation, 
bhavana) with a view to the arousal of favorable qualities 
which have not [yet) arisen ( anutpannandm kuSalanam 
dharmandm utpadaya). 187 

«What is cultivation with a view to frequent practice 
(nisevanabhavand )? It is cultivation (meditation) with a view 
to the stability, absence of confusion (in order not to forget), 
multiplication, increase and expansion of favorable qualities 
(already] arisen ( utpanndndm kuSalanam dharmandm sthitaye 
asammosdya bhtiyobhdvdya vrddhivipulatdyai )."* 

« What is cultivation (meditation) with a view to emanci¬ 
pation (or purification, nirdhdvanabhdvand)? It is cultivation 
with a view to the destruction of demeritorious and unfavor¬ 
able qualities (already] arisen ( utpanndndm pdpakdndm 
akuSaldndm dharmandm prahdndya). 189 

«What is cultivation (meditation) with a view to the 


185. Nirdhavana may be derived either from nir + 'Idhdv "to run' 1 (there¬ 
fore “to flee," “to escape," “to be emancipated"), or from nir + 'Idhdv “to 
wash," “to clean" (therefore “to purify") Either is suitable in this case. Here, 
nirdhavana means to escape or be emancipated from unfavorable and wrong 
ideas and qualities which are found in oneself, i.e. to purify oneself of wrong 
ideas and qualities. 

186. This fourfold division of the mdrgabhavand is exactly the same as the 
fourfold division of the samyagiydydma (of the Noble Eightfold Path) or 
samyakpradhana, as can be seen from the following definitions compared 
with those of the Pali texts. (In the Pali texts, only the order is different, the 
first two terms being given last and the last two first.) 

187. Cf. anuppannanam kusaldnam dhammdnam uppdddya. D II, p. 312; 
M II, p. 11; A II, p 15- 

188. Cf. uppanndnam kusaldnam dhammanam thitiyd asammosdya 
bhiyyobhdvdya vepulldya bhdvandya pdripuriyd■ ibid. 

189. Cf. uppanndnampdpakdnam akusaldnam dhammdnam pahdrtdya. 
ibid. 
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counteractive ( pratipaksabhdvand )? It is cultivation (medita¬ 
tion) with a view to the non-arising of demeritorious and unfa¬ 
vorable qualities which have not [yet] arisen ( anutpannandm 
pdpakdndm akuSaldndm dharmandm anutpadaya). m 

« Furthermore, the path, when it arises ( utpadyamana ), 
establishes ( avasthapayati) its residue (svam vdsanam)-. it is 
cultivation with a view to acquisition ( pratilambha-bhavana ). 
[The path] itself, when one is face to face with it ( sammukhi- 
bhuta ), becomes the cultivation ( bhavana , development): it 
is cultivation with a view to frequent practice ( nisevana- 
bhavana). [The same path] quits ( vijahdti ) its impediment 
(.svam dvaranam ): it is cultivation with a view to emanci¬ 
pation (nirdhdvanabhdvatid). (The same path] establishes 
(avasthapayati) the quitted impediment (vihinam dvaranam) 
in a situation (nature) such that it will not re-arise in the future 
(dyatydm anutpallidharmatdydm ): it is cultivation with a view 
to the counteractive (pratipaksabhdvand). 

« Furthermore, the counteractive (pratipaksa) is fourfold: 
counteractive of censure (viddsandpratipaksa), counteractive 
of abandonment (prahdnapratipaksa), counteractive of aiding 
(ddhdrapratipaksa) and counteractive of distancing (duh- 
bhdvapratipaksa) —these are called cultivation with a view to 
the counteractive (pratipaksabhdvand). 

« What is the counteractive of censure (vidusandprati- 
paksa )? It is the vision of the bad consequences (adinava- 
darSanam) of impure conditioned things (sdsravesu samskdresu). 

« What is the counteractive of abandonment (prahdna¬ 
pratipaksa)? It is the path of application and the immediate path 
(prayogdnantaryamargah) [mentioned above]. 

« What is the counteractive of aiding (ddhdrapratipaksa)? 
It is the path of liberation (vimuktimarga) [mentioned above], 

«What is the counteractive of distancing (duribhava- 
pratipaksa)? It is the next path [i.e. the viSesamarga mentioned 
above]. 


190. Cf. anuppannanam pdpakdnam akusaldnam dhammdnam 
anuppdclaya. ibid. 
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«And furthermore, [1] the path of the investigation of 
things ( vastupariksamarga ), 191 [2] the path of vigorous effort 
( vyavasayikamarga),' 92 131 the path of preparation with a view 
to concentration ( samadhiparikarmamdrga ), 193 [4] the path of 
application with a view to perfect comprehension (abhisamaya- 
prayogikamarga ), 194 151 the path adhering to perfect compre¬ 
hension ( abhisamayaSlistamarga)™ [61 the path of perfect 
comprehension ( abhisamayamarga ), 196 17] the path leading to 
purity and release ( viSuddhinairyanikamarga ), 197 [81 the path 
distributed according to the bases and faculties ( niSrayendriya- 
bbinnamdrga ), 198 191 the path of purification by means of the 
three types of training ( SiksatrayapariSodhanamarga .),'" [10] the 
path engendering all the good qualities ( sarvagunanirhdraka- 
mdrgd) 200 and, [111 the path including the totality of the paths 
( margasamgrabamdrga ) 201 —these are all called the path. 
This (path) also (includes) respectively ( yathOkramam ) the 
thirty-seven auxiliaries of awakening (saptatrimfad bodhi- 
paksadharmd ), 202 the four practices (exercises) (catasrah 


191. This refers to the four smrtyupasthanas explained below. Here, vastu 
means kdya (body), vedand (feeling), citta (mind) and dbarmas (mental 
qualities and objects). 

192. This refers to the four samyakpradhanas explained below. 

193. This refers to the four rddhipddas explained below. 

194. This refers to the five indriyas explained below. 

195. This refers to the five balas explained below. 

196. This refers to the seven bodhyangas explained below. 

197. This refers to the Noble Eightfold Path explained below. 

198. Tit is refers to the four pratipads explained below. 

199. This refers to the four dharmapadas explained below. 

200. This refers to Samatha and vipaSyand explained below. 

201. This refers to the three indriyas explained below. 

202. The thirty-seven hodhipaksadharmas are: 


smnyupasthdnas .4 

samyakpradhanas .4 

rddhipddas .4 

indriyas .5 

balas .5 

bodhyangas .7 

aryamargangas .._8 
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pratipadah ), the four stages of virtues (catvari dharmapadani), 
tranquillity and insight Hamatha-vipafyand) and three faculties 
(trim indriyani). m 

« One should understand the object ( alambana ), nature 
(svabhava), aid ( sahaya , concomitance), cultivation ( bbdvana , 
development) and result of cultivation ( bhavanaphala) with 
regard to the application of mindfulness (smrtyupasthdna). As 
with the application of mindfulness, so [one should understand 
the object, etc.] with regard to the other auxiliaries of awakening 
( bodhipaksa ). 


( note 202 continued:) These are explained in the following pages. They 
(sattatimsa bodhipakkhiyd (or -kti) dhammd) are exactly the same in the post- 
canonical Pali sources. For example, see Vism. p 678 ff. (see also Ko$a, ch. VI, 
p. 281). However, the canonical Pali texts do not give all these thirty-seven 
qualities under the term bodhipakkhiyd dhammd. S V, pp. 227, 237-9, gives 
only the five indriyas “faculties" ( saddhd , viriya , sati , samddhi, pannd) as 
bodhipakkhiyd dhammd. Vbh, p. 249 gives only the seven bojjhaiigas 
as bodhipakkhiyd dhammd A III, pp. 70, 300-1, only uses the term 
bodhipakkhikd dhammd without mentioning their number or listing them. 
D II, p. 120, M III, p. 289 and A IV, p. 125, give all thirty-seven qualities 
(<cattdro satipattband cattdro sammappadhdnd , etc.) without calling them 
bodhipakkhiyd dhammd But A IV, p. 203 ( Pahdrdda-suttd ), comparing the 
dhamma-vinaya (teaching and discipline) to the mahdsamudda (great 
ocean), lists these thirty-seven qualities and metaphorically calls them ratanas 
(jewels), but not bodhipakkhiyd dhammd. D II, p. 120 simply calls them 
dhammd D III, p. 102 calls them kusala dhammd. Vbh, p. 372, gives all thirty- 
seven and calls them saddhammo , but not bodhipakkhiyd dhammd. These 
examples indicate that the list of bodhipakkhiyd dhammd was not definitively 
fixed under this term during the canonical period. 

203. This sentence indicates that the eleven categories of the path men¬ 
tioned above correspond to the various virtues and practices given as follows: 

1) vastupariksamarga = four smrtyupasthanas , 

2) vyavasayikamdrga * four samyakpradhanas,, 

3) samadhiparikarma-marga = four rddhipddas , 

4) abhisamayaprayogikamdrga = five indriyas, 

5) abhisamayaSlistamarga - five halos, 

6) abhisamayamdrga = seven bodhyangas, 

7) viSuddhinairy’dnikamarga = Noble Eightfold Path, 

8) niSrayendriyahhinnamarga = four pratipads, 

9) SiksatrayapanSodhanamarga - four dharmapadas, 

10) san’agunanirbarakamdrga = Samatha-vipaSyana, 

11) margasamgrahamarga = three indriyas. 
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What are the objects (alambana) of the application of 
mindfulness ( smrtyupasthana )? They are the body (kaya), 
feeling ( vedana ), mind (citta) and mental qualities and objects 
(dharma ). Or [they are] things pertaining to oneself ( atmaSraya- 
vaslii), things experienced by oneself ( atmopabhogavastu ), 
oneself ( atmavastu ) and qualities pertaining to the defilement 
and purification of oneself (atmasamkleSavyavadanavastu ). 

« What is its nature ( svabhava )? It is wisdom ( prajnd ) and 
mindfulness ( smrti ). 

« What is its aid (sabaya, concomitance)? It is the mind and 
mental activities which are associated with it (the application of 
mindfulness) ( tatsamprayuktdS cittacaitasikfi dharmdh). 

« What is its cultivation ( bhdvand , development)? It is con¬ 
templation ( anupaSyand ) of the body, etc., with regard to the 
internal body ( adbyatmam kaya), etc. As with the internal 
[body], so also with the external ( bahirdbd ) and the internal- 
external ( adhydtmabahirdhd ). 

« What is the internal body? It is the internal material 
spheres (bases) ( ddhydtmikdni riipinydyatandni) 2M 

« What is the external body ( bahirdbd kaya)? It is the ex¬ 
ternal material spheres (bases) ( bahirdbd riipinydyatandni). m 

« What is the internal-external body ( adhydtmabahirdhd - 
kaya)? It is the external spheres ( bdhydyatana) which are the 
seats of the faculties ( indriyddhislhdna) 206 and which are linked 
to the internal spheres ( adbydtmikdyatanasambaddha ), and 
they are also the internal material spheres pertaining to others 
(pdrasdmtdnikdni cadbyatmikdni riipinydyatandni). 207 What 


204. The internal material spheres or bases (ddhydtmikdni rupiny- 
ayatanani) are: caksus (eye), Srotra (ear), ghrana (nose), jihva (tongue) and 
kaya (body). 

205. The external material spheres or bases ( bahirdha rupinydyatandni) 
are: rupa (visible form), iabda (sound), gandha (odor), rasa (taste) and 
sprastaiya (tangibles). 

206. Here, the word “faculty" ( indriya ) indicates the eye, ear, etc. They 
dwell on the external spheres such as visible forms, sounds, etc. 

207. The internal material spheres pertaining to others are the caksus 
(eye), Srotra (ear), ghrana (nose), jihva (tongue), and kaya (body) of other 
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is contemplation with regard to the body (kaye kayanu- 
pa$yana)? 2< * It is contemplation of the identity (or similarity) 
(samatapaSyana) of the natural image of the body (prakrti- 
bimbakayasya) with the speculative counter-image of the body 
(vikalpapratibimbakayena). What is internal feeling (adhy¬ 
atmam vedana )? It is feeling produced by reason of one's own 
(•internail body. What is external feeling ( bahirdbd vedana )? 
It is feeling produced by reason of the external body. What 
is internal-external feeling (adhydtmabahirdhd vedanfip It is 
feeling produced by reason of the internal-external body . 209 As 
with feeling, so also with the mind (citta) and mental qualities 
and objects (dharma). As with contemplation with regard to 
the body, so should one understand contemplation with regard 
to feeling, etc., respectively. 

«And furthermore, cultivation (hhdvana) concerns will 
(chanda ), vigor (virya) t effort ( vydydma ), perseverance 
(utsdha ), energetic action ( utsildhi ), non-stalling ( aprativdni ), 
mindfulness (smrti), awareness (samprajanya) and diligence 
(apramdda). 210 The cultivation of will (chandabhdvand) I is 
accomplished! by counteracting the minor defilement of lack 
of attention (amanasikdropakleta). The cultivation of vigor 
(viryabhdvand) (is accomplished] by counteracting the minor 
defilement of idleness (kausidyopakleta). The cultivation of 
effort (vyayamabhdvand) (is accomplished! by counteracting 
the minor defilements of torpor and restlessness (layauddhatyo- 
pakleSa). » The cultivation of perseverance (utsdhahhdvana) (is 
accomplished) by counteracting the minor defilement of mental 
apathy (cetaso linatvopakleSa). The cultivation of energetic 
action (utsudhibhdvand) [is accomplished! by counteracting 


persons which are the external material spheres for oneself. The internal 
spheres of A become the external spheres for B. 

208. Lit. contemplation of the body by the tody. 

209- The internal-external body ( adhyatmahahirdhdkaya ) as explained 
above in this paragraph. 

210. Cf. . . . cando ca vdydmo ca ussaho ca nssolhi ca appalivani ca sati ca 
sampajahnan ca. . . : A II, pp. 93, 195; III, p. 307; IV, p. 320; S V, p. 440. 
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the minor defilements of discouragement, difficulty and fatigue 
(visadaparisravaparikhedopaklesa). The cultivation of non¬ 
stalling ( apratiidnibhavand) lis accomplished! by counteracting 
the minor defilement of satisfaction in the acquisition (obtain- 
ment) of a small quantity of the favorable ( alpcimatrakufola - 
samtusti). The cultivation of mindfulness (smrtibhavana) [is ac¬ 
complished! by counteracting the minor defilement of confusion 
(forgetfulness) ( sammosa) with regard to the teaching of the 
Blessed One ( bhagavatah Sdsane). The cultivation of awareness 
( samprajanyabhdvana) [is accomplished! by counteracting the 
minor defilement of remorse concerning transgressions ( apatti - 
vipratisara). The cultivation of diligence ( apramadabhcivana) 
[is accomplished! by counteracting the minor defilement of 
the shirking of duties with regard to the favorable ( kuSalesu 
niksiptadhura). 

What is the result of the cultivation ( bhdvandphala ) [of the 
application of mindfulness!? It is the abandonment of the four 
perverse views (viparydsa) , iU entry into the four Truths and 
detachment from the body (kdya), etc. 

What is the object ( dlambana ) of the four kinds of right 
exertion ( samyakpradhdna)1 It is the arisen ( utpanna ), the [as 
yet! unarisen ( anutpanna ), the hostile ( vipaksa , opposing) and 
the counteractive (pratipaksa)- 212 

What is their nature ( svabhava )? It is effort (vydydma). 

What is their aid (sahaya, concomitance)? It is the mind 
and mental activities associated with them ( tatsamprayuktdS 
cittacailasika dharmdh). 

What is their cultivation ( bhdvana , development)? The 
SOtra says: “(One) produces will ( chandam janayali), strives 


211. The four perverse views ( viparyasa ) are: coasidering what is imper¬ 
manent ( anitya) as permanent ( nitya ), what is suffering (duhkha) as happi¬ 
ness ( sukha ), what is unlovely (.aSubha, aSuct) as lovely {Subha, Suci), and 
what is not the self ( anatma ) as the self ( alma ). See KoSa, ch. V, p. 21. 

212. I.e., the utpannakuSala (the already arisen favorable), anutpanna- 
kuSala (the as yet unarisen favorable), akuSala (the already arisen unfavor¬ 
able) and the counteractives which prevent the as yet unarisen unfavorables 
from appearing. 
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(vyayacchate), makes a vigorous effort (viryam drabhcite), 
uses one s mind energetically (cittam pragrhnatx) and exerts 
(pradadhati) it .” 213 There, in such terms, cultivation ( bhdvana ) 
based on vigor is explained. The base (dfraya) is will ( chanda); 
vigor ( virya ) is zeal (udyoga). One produces will ( chanda ) for 
tranquillity (Samatha), for energetic activity (pragrahd), for 
equanimity ( upeksd ) and for attention concerning an object 
( nimittamanasikdra ). One makes a vigorous effort (viryam 
arabhate) to rid oneself of torpor and restlessness (layaud- 
dhatya). Thus, after that, one can say that one uses one’s mind 
vigorously and exerts it (cittam pragrhnatipradcidhati). 

What is the result of the cultivation ( bhavanaphala) [of 
right exertion]? It is the complete abandonment of opposing 
qualities ( vipaksa ) and the acquisition and increase of counter¬ 
active qualities ( pratipaksa ). That is the result of its cultivation. 

What is the object ( dlambana ) of the four bases of super¬ 
normal power ( rddhipada )? It is the work to be done by means 
of thorough concentration ( samadhi ). 

What is their nature ( svabhdva )? It is concentration 
(samddhi ). 

What is their aid ( sabdya , concomitance)? It is will 
( chanda ), vigor ( virya ), the mind ( citta ), investigation 
(mlmdmsft ), and the mind and mental activities associated with 
them ( tatsamprayuktdS cittacaitasikcl dharmdh). What is con¬ 
centration through will ( chandasamddhi )? It is one-pointedness 
of mind ( cittasyaikdgrata ) attained by the right application of 
the latter (will ). 211 What is concentration through vigor ( virya - 
samadhi )? It is one-pointedness of mind ( cittasyaikdgrata ) 
attained by the continuous application of the latter (vigor ). 215 
What is concentration through the mind (cittasamddhi)? It is 


213. Cf. . . . chandam janeti vayamati viriyam arabhati cittam pagganhati 
padahati D III, p. 221; A II, p. 15; S V, p. 269; Vbh, p. 216. 

214. Cf. Vbh, p. 216: chandam ce hhikkhu adhipatim karitrd labhati 
samadhim labhati cittassa ekaggatam: ayam miccati chandasamddhi. 

215. Cf. Vbh. p. 217: liriyam ce bhikkhu adhipatim karitvd labhati 
samadhim labhati cittassa ekaggatam. ayam vnccati viriyasamadhi. 
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one-pointedness of mind attained due to the power of concen¬ 
tration cultivated formerly. 216 What is concentration through 
investigation (mimamsasamadhi)^ It is one-pointedness of 
mind attained due to the hearing (study) of the teaching and to 
internal reflection. 21 " Furthermore, concentration through will 
(cbandasamddhi ) is one-pointedness of mind (cittasyaikagrata) 
attained by producing will. Concentration through vigor (virya- 
samadbi ) is one-pointedness of mind attained by making a 
vigorous effort. Concentration through the mind ( cittasamadhi) 
is one-pointedness of mind attained by exerting the mind. Con¬ 
centration through investigation (mimamsasamadhi) is one- 
pointedness of mind attained by using the mind energetically. 

What is their cultivation ( bbavana , development)? It is 
the practice of the eight conditions of exertion (pradhana- 
saniskara). Which are those eight [conditions]? They are will 
( chanda ), effort (vyaydma), trust (Sraddhd), serenity (pra- 
Srabdht), mindfulness ( smrti ), awareness ( samprajanya ), voli¬ 
tion ( cetand ) and equanimity (upeksd) 219 These eight [condi¬ 
tions] are again grouped in four as pertaining to: vigorous effort 
(vydvasdyika), 219 favoring (anugrdhaka) 220 joining ( aupani - 
handhika), 221 and counteracting (prdtipaksika). 222 Furthermore, 


216. The definition of cittasamadhi given in Vbh, p. 218, is different: 
cittam ce hhikkhu adhipatim karitvd labhati samadhim labhati cittassa 
ekaggatam: ayam vuccati cittasamadhi. 

217. The definition of vimamsdsamddhi (« mimamsasamadhi) given in 
Vbh, p. 219, is different: timamsam ce hhikkhu adhipatim karitvd labhati 
samadhim labhati cittassa ekaggatam: ayam vuccati vimamsdsamddhi. 

218. Vbh, p. 217, explains the term padhanasamkhdra (= pradhana - 
samskdra ) in a different way and does not give these eight qualities: Tattha 
katamo padhanasamkharo? Yo cetasiko viriydrambho nikkamo parakkamo 
uyydmo vayamo ussaho ussolhi thamo dhiti asithilaparakkamatd anikkhitta- 
chandatd anxkkhittadhurata dhurasampaggaho viriyam liriyindriyam 
liriyabalam sammavaydmo: ayam imccati padhanasamkharo. 

219. Chanda (will) and vydydma (effort) are vydvasdyika. 

220. Sraddha (trust) and praSrabdhi (serenity) are anugrahaka. 

221. Smrti (mindfulness) and samprajanya (awareness) are aupani - 
handhika. 

222. Cetand (volition) and upeksd (equanimity) are pratipaksika. 
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the cultivation (bbavana) of will ( chanda ), vigor (virya), mind 
(citta ) and investigation ( mimamsa) is twofold: cultivation of 
the abandonment of compression ( sarnksepa ) and distraction 
( viksepa. ), and cultivation of intrepidity ( alinatva ) and non¬ 
distraction ( aviksepa ) and conformity based on both. 

What is the result of the cultivation ( bhavanaphala ) [of the 
bases of supernormal power]? It is understanding of the Truth 
(dharmdbhijM) as one wishes and manifestation of the super¬ 
knowledges (supernormal powers) ( abhijiiapradarfana ). It 
(the result) also consists of acquisition ( adhigama ), obtainment 
( prdpti ), maneuverability ( karmanyatd ), mastery ( vaSitd) and 
activity ( karitra.) with regard to different things, and of the ac¬ 
complishment as one wishes of such things as various wonders 
(rddbi) and the acquisition of higher qualities (adhigund). 

What is the object (.dlambana) of the five faculties 
(pancendriyd)? It is the Four Noble Truths (catvarydrya- 
satydni). 

What is their nature ( svabhdva )? It is trust ( Sraddha ), 
vigor (virya), mindfulness (smrti), concentration (samadhi) and 
wisdom (prajrifi). 225 

What is their aid (sahdya, concomitance)? It is the mind 
and mental activities associated with them (tatsamprayuktaS 
cittacaitasika dhamtah). 

What is their cultivation (bbavana, development)? It is the 
cultivation of application (prayogabhavana), by means of the 
faculty of trust (Sraddbendriya), with a view to arousing total 
and firm conviction (abhisampratyayasamutthana) with regard 
to the Truths; the cultivation of application, by means of the 
faculty of vigor (viryendriya), with a view to arousing effort 
(vyayama) in order to complete the total and firm conviction 
already arisen with regard to the Truths; the cultivation of appli¬ 
cation, by means of the faculty of mindfulness (smrtindriyd), 
with a view to arousing non-confusion (non-forgetfulness, 
asammosa) in order to maintain mindfulness (smrti) in whom¬ 
ever makes a vigorous effort with regard to the Truths; the 


223. The same list in Vbh, p. 341. 
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cultivation of application, by means of the faculty of concentra¬ 
tion (samadhindriya ), with a view to arousing one-pointedness 
of mind ( cittaikagrata ) in whomever maintains mindfulness 
(. smrti ) with regard to the Truths; the cultivation of application, 
by means of the faculty of wisdom (prajnendriya ), with a view 
to arousing discernment ( pravicaya ) in whomever’s mind is 
concentrated on the Truths. 

What is the result of the cultivation ( bhavanaphala ) [of 
the five faculties]? It is the accomplishment of acquiescence 
in the supreme worldly qualities through the arousal of 
the comprehension of the Truths and through preparation 
for the state of heat ( usmagata ) and the state of summit 
( mUrdhan ). 

As it is for the five faculties, so it is for the five powers 
(pancabala ). They are called powers because they crush 
and efface dangers opposed to them, and by reason of their 
distinction. 

What is the object (dlamband) of the seven factors of 
awakening ( saptabodhyaiiga )? It is the real nature of the Four 
Noble Truths. 

What is their nature ( svabhava )? It is mindfulness ( smrti ), 
investigation of the teachings (dharmavicaya) , vigor (virya), 
joy (priti), serenity (, praSrabdhi ), concentration ( samddhi ) 
and equanimity (upeksd). Mindfulness is the basic factor 
(samniSrayafiga ); investigation into the Truths is the natural 
factor (svabhdvdtiga)-, vigor is the factor of release (nir- 
ydndfiga)- joy is the beneficial factor (anuSanisdnga)-, serenity, 
concentration and equanimity are the factors of non-defilement 
(asamkleSdfigd) by reason of the absence of defilements, 
association with the absence of defilements and nature of the 
absence of defilements. 

What is their aid (sahaya, concomitance)? It is the mind 
and mental activities associated with them (tatsamprayuktdS 
cittacaitasika dharmah ). 

What is their cultivation (bhavand, development)? It is 
[the development of] mindfulness as a factor of awakening 
(smrtisambodhyatigd) dependent on discrimination (viveka- 
niSrita), on detachment (viraganiSrita), on cessation (nirodha- 
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niSrita) and aiming for renunciation ( vyavasargaparinata ). 224 
As it is for mindfulness as a factor of awakening, so it is [*for 
them all) up to equanimity as a factor of awakening ( upeksa - 
sambodbyanga). 22C> By these four terms respectively is explained 
the cultivation of the factors of awakening having as their object 
the Four Noble Truths . 226 

What is the result of the cultivation ( bhavanaphala ) [of the 
factors of awakening]? It is the abandonment of the defilements 
which should be abandoned by internal vision ( dariana ). 

What is the object (.alamband) of the eight factors of 
the Noble Path ( asta aryamargctogafi It is the real nature 
(yathabhutatd) of the Four Noble Truths. 

What is their nature ( svabhdva )? It is right view 
( samyagdrsti ), right thought ( samyaksamkalpa ), right speech 
( samyagvac ), right action ( samyakkarmdnta ), right livelihood 
(samyagdflva ), right effort ( samyagvydyama) , right mindfulness 
(samyaksmrti ) and right concentration ( samyaksamftdhi). 227 
Right view is the factor of discernment (paricchedaftga , right 
discrimination); right thought is the factor producing har¬ 
monious contact with others ( parasamprdpandfiga ); 228 right 
speech, right action and right livelihood are factors producing 


224. Cf. . . . satisambojjangam bhdveti invekanissitam inraganissitam 
nirodhanissitam wssaggaparinamim. D III, p. 226; M II, p. 12; III, p. 275; 
Vbh, p. 229. 

225. I.e., the other factors of awakening are also dependent on discrimina¬ 
tion, etc. 

226. I.e., vivekaniSrita refers to duhkbasatya, viraganiSrita to samudaya- 
satya , mrodbaniSrita to nirodbasatya , and vyavasargaparinata to marga- 
satya. 

227. Exactly the same list of the eight factors of the Noble Path is found 
throughout the Pali texts, e g., D II, p. 311; M I, p. 15; A I, p. 177; S V, p. 421; 
Vbh, p. 104, etc. 

228. Right thought ( samyaksamkalpa ) consists of a thought of renuncia¬ 
tion, abandonment of possessions and desires ( naiskramyasamkalpa ), a 
thought of compassion, benevolence ( avyapadasamkalpa ), a thought of 
harmlessness ( avihimsdsamkalpa ): D II, p. 312. These thoughts engender 
social harmony. That is why right thought is the factor producing harmonious 
contact with others. 
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confidence in others ( parasampratyayafiga) by reason of the 
purity of view, morality and livelihood ( drstiSilajivaviSuddbi); 229 
right effort is the factor which dispels the impediments of the 
[major] defilements (kle$avaranaviSodhanangay, 2i0 right mind¬ 
fulness is the factor which dispels the impediments of the 
[minor] defilements ( upakleSavaranaviSodhanafiga ); 231 right 
concentration is the factor which dispels the impediments to the 
special qualities (supernormal qualities) ( vaiSesikagunavarana- 
viSodhandfiga). 232 

What is their aid (sahaya, concomitance)? It is the mind 
and mental activities associated with them ( tatsamprayuktdS 
cittacaitasika dbarmdb). 

What is their cultivation (bhdvaru 3, development)? It is the 
same as the factors of awakening (bodbyafigd). 

What is the result of their cultivation ( bhdvandphala )? It 
consists of discernment, harmonious contact with others, confi¬ 
dence from others, dispelling the impediments of the major and 
minor defilements and dispelling the impediments to the special 
qualities. 

What are the four practices ( catasrab pratipadab )? They 
are the painful practice which engenders superknowledge 
slowly (duhkba pratipad dhandhdbhijnS), the painful practice 
which engenders superknowledge rapidly (.duhkhd pratipad 
ksiprdbhijnd), the pleasant practice which engenders super- 


229. Right speech (samyagvac) is that which is free from lying, slander, 
harsh speech and idle talk. Right action ( samyakkamidnta) is that which is 
free from the destruction of life, theft and illicit sexual relatioas. Right liveli¬ 
hood ( samyagdfwa ) is that which does not include harmful professions such 
as dealing in weapons, dealing in animals for butchery, dealing in poisons, 
intoxicating drinks, etc.: D II, p. 312. These three factors contribute to mutual 
confidence and security. That is w'hy they are called factors producing confi¬ 
dence in others (, parasampratyayafiga ). 

230. Right effort ( samyag 1 yayama) is the same as samyakpradhana 
explained above, p. 162. See also D II, p. 312. 

231- Right mindfulness ( samyaksmrti ) is the same as smrtyupasthdna 
explained above, p. 160. See also D II, p. 313. 

232. Right concentration ( samyaksamadhi ) refers to the four rupavacara- 
dhyanas(= vaiSesikagunas ) explained above. See also D II, p. 313- 
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knowledge slowly ( sukha pratipad dhandhabhijna) and the 
pleasant practice which engenders superknowledge rapidly 
(sukha pratipad ksiprdbhijnd). 233 The first [practice] comprises 
the basic absorptions ( mauladhydna ) 254 not obtained by those 
whose faculties are obtuse (weak) ( mrdvindriya ); 235 the second 
comprises the basic absorptions not obtained by those whose 
faculties are sharp ( tiksnendriyd)\ the third comprises the basic 
absorptions obtained by those whose faculties are obtuse; the 
fourth comprises the basic absorptions obtained by those whose 
faculties are sharp . 236 


233. Exactly the same four practices are found in D III, p. 106; A II, pp. 149, 
154; V, p. 63: Catasso imd bhikkhave patipadd. Katamd catasso? Dukkhd 
patipadd dandhdbhinnd, dukkhd patipada kbippdbhinnd, sukha patipada 
dandhabhinna , sukha patipada khippabhirind. Ime kho bhikkhave catasso 
patipadd ti. 

It is of interest to mention here that, in a conversation between Moggallana 
and Sariputta, the former confided that he had attained arhatship through the 
painful practice engendering superknowledge rapidly ( dukkhd patipadd 
kbippdbhinnd) while the latter confided that he had attained it through the 
pleasant practice engendering superknowledge rapidly (sukhd patipadd 
kbippdbhinnd). A II, pp. 154-5. 

234. The mauladhydnas are the four dhydnas and the four drQpyas. See 
KoSa. ch. VIII, p. 145. 

235. Here the faculties ( indriya ) are Sraddhd (trust), virya (vigor), smrti 
(mindfulness), samadhi (concentration) and prajnd (wisdom), as explained in 
A II, p. 149. 

236. Cf. the explanation of these four pratipads (practices) given in A II, 
pp. 149-50: By nature someone is excessively full of craving ( tihbardgajdtiko ), 
hatred Uibbadosajatiko) and delusion (tibbamohajdtiko ), and often experi¬ 
ences suffering and sorrow aroused by craving, hatred and delusion, and the 
five faculties (pancindriydni}— trust ( saddhd ), vigor ( viriya ), mindfulness 
(sati), concentration ( samadhi ), wisdom ( panna ) —are obtuse (weak, 
muduni) in him. By reason of the obtuseness of those five faculties, he slow ly 
reaches insight leading to the destruction of impurities (.dsavakkhaya). This is 
called the painful practice engendering superknowledge slowly ( dukkhd 
patipadd dandhabhinna). 

Someone is excessively full of craving . . . and often experiences suffering 
• . ., but the five faculties are sharp in him. By reason of those sharp faculties 
he rapidly reaches. . . . This is called the painful practice engendering super¬ 
knowledge rapidly ( dukkhd patipadd khippabhirind). 

Someone is not excessively full of craving ... and does not experience the 
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What are the four stages of virtue (catvari dharmapaddnt)? 
They are the absence of avarice (anabbidhya ), absence of ill- 
will ( avyapada ), right mindfulness ( samyaksmrti ) and right 
concentration (samyaksamadbi ), 237 To those w'ho are free from 
avarice and ill-will pertains the purity of the training in higher 
morality ( adhifilaSiksaviSuddhi ); to those who possess right 
mindfulness pertains the purity of the training in higher thought 
(adbicittaSiksaviSuddb 0; to those who possess right concen¬ 
tration pertains the purity of the training in higher wisdom 
( adhiprajnaSiksaviSuddh i ): 238 

What is tranquillity (Samathdfi It is the contraction [narrow 
link] ( upanibandba ) of the mind (citta), its establishment 
(sthdpana ), placing ( samsthdpana ), dwelling ( avasthdpana ), 
remaining, (upasthapana ), control (damana), calm (Santana), 
appeasement (t yupaSamana), unification ( ekotikarana ), com¬ 
position ( samddhdna ) in itself ( adhyatmam ). 

What is insight ( vipaSyand )? It is the examination ( vicaya ), 
discernment ( pravicaya ), full reasoning (parivitarka ), inves¬ 
tigation (mimdmsa) of things (dharma) such as desires 
( kdma ), counteractives ( pratipaksa ), unruliness (dausthulya), 
objects ( nimitta ), fetters ( samyojana ), such as the perversions 
( viparydsa ) of those who are overwhelmed by desires, and the 
establishment of those whose minds are not perverted. 

Furthermore, with regard to tranquillity and insight 
(Samatha-vipaSyana) there are four paths: Someone is in 


suffering and sorrow aroused by craving . . but the five faculties are obtuse in 
him. He therefore slowly reaches insight. . . . This is called the pleasant prac¬ 
tice engendering superknowledge slowly (sukha patipada clandbabbinna). 

Someone is not excessively full of craving . . and the five faculties are 
sharp in him. Therefore he rapidly reaches. . . . This is called the pleasant prac¬ 
tice engendering superknowledge rapidly (sukha patipada khippabbinna). 

237. Pradhan s reconstruction as alobbadvesanam is clearly an error. Cf. 
D III, p. 229; A II, p. 29; cattari dhammapadani. anabhijjha dhammapadam. 
aiyapOdo dhammapadam, sammdsati dhammapadam. sammasamadbi 
dhammapadam. 

238. These three sentences refer respectively to the well-known three 
types of training ( triSiksa ); Sila, samadhi and prajfia. 
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possession of tranquillity, but not of insight: the cultivation of 
insight ( vipaSyanabhavana) is [prescribed] for such a tran¬ 
quillity. Someone is in possession of insight, but not of tran¬ 
quillity: the cultivation of tranquillity ( Samatbabbavand ) is 
[prescribed] for such an insight. Someone is in possession of 
neither tranquillity nor insight: the simultaneous cultivation of 
both (tranquillity and insight) is [prescribed] to dispel the torpor 
and mental restlessness of such a person. Someone is in posses¬ 
sion of them both (tranquillity and insight): the progress of 
him who is endowed with both tranquillity and insight is simul¬ 
taneous. 

What are the three faculties (tritiindriyanip They are the 
faculty [of the thought) “I shall know that [the Truth] which 1 do 
not know” (andjndtamajndsydmindriya ), the faculty of perfect 
knowledge [of the Truth] (djnendriya) and the faculty [of the 
conviction] “I have known [the Truth]” ( ajndtdvindriya ). 239 

What is the faculty [of the thought] “I shall know that [the 
Truth] which I do not know?” It is the faculty [which is exercised] 
in the path of application ( prayogamdrga) 2i0 and in the [first] 
fifteen thought-moments ( cittaksana ) of the path of vision 
(darSanamdrga). M 


239. Cf. Vbh, p. 124: Tattha katamam anariricUannassamitindriyam? 
Yd tesam dbammdnam arinatanam aditthdnam appattdnam aviditdnam 
asacchikatanam sacchikiriyaya panna pajdnand . . . amoho dhammavicayo 
sammdditthi dha m mai'icayasambojjha figo, maggaiigam maggapariya- 
pannam . idam luccati anarinataririassamitindriyam. 

Tattha katamam ahnindriyatn? Yd tesam dhammdnam ndtanam 
ditthanam . . . sacchikatdnam sacchikiriydya panrid pajanand . . . amoho 
dbammaiicayo sammdditthi. . . idam vuccati annindriyam. 

Tattha katamam annatavindriyam? Yd tesam ahndtavinam dhammdnam 
anna panna pajanand . . . amoho dhammavicayo sammdditthi . . . idam 
vuccati annatavindriyam. 

Also see Dhs, §5 296, 364, 558; D III, p. 219; Vism, p. 492; KoSa, ch. II, 
pp 116-17. 

240. Prayogamarga , see above, p. 142. 

241. The fifteen thought-moments of the path of vision are the duhkhe 
dharmajndnaksanti up to the marge'nvayajnanaksanti. See above, pp. 144- 
5; also KoSa, ch. VI, p. 191. 
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What is the faculty of perfect knowledge [of the Truth]? It is 
the faculty [which is exercised] throughout the path of training 
(Saiksamarga) after the fifteenth thought-moment of the path of 
vision. 242 

What is the faculty [of the conviction] “I have known [the 
Truth]?” It is the faculty [which is exercised] in the path beyond 
training ( aSaiksamarga ). 243 

In the path of cultivation (bhavanamarga) of those who 
are found in the stage of the first absorption (pralhamadhyana- 
bbumt), even the good roots pertaining to the realm of desire 
(kamavacara kidalamula ) are useful to cultivation ( bbdvana) 
because they have acquired supremacy over them [the good 
roots of the realm of desire]. Just as the good roots pertaining to 
the realm of desire are useful to cultivation in the case of those 
who are found in the stage of the first absorption, so the good 
roots of the lower stages (adhobbumika kuSalamula) are useful 
to cultivation in the path of cultivation of those who are found 
in the higher stages ( urdhvabhilmika ), because they have ac¬ 
quired supremacy over them [the good roots of the lower stages], 

[5] What is the path of completion ( nisthamarga )? It is the 
“diamond-like concentration (recollection)” ( mjropamasamddbi), 
because it calms all unailiness ( sarvadaustbulya ), abandons 
every fetter (sarvasamyoga ), and obtains freedom from every 
fetter ( sarvavisatnyoga ); 244 after that there is the functioning of 
the continuous basic revolution ( nirantardSrayapravrtti ), 24 ’ the 


242. The sixteenth thought-moment of the path of vision is the marge 
'nvayajhdna See above, p. 145; also Ko$a, ch. VI, p. 192. 

243. This means that the ajhatavindriya “the faculty [of the conviction) I 
have known [the Truth]" pertains to the arhat. 

244. Visamyoga is “disunion," freedom from kama (sense pleasures), from 
bhava (existence and becoming), from ditthi (views and opinions) and from 
avijja (ignorance). See D III, p. 230. 

245. ASraya is defined as dSrayapardvrtti. See below, p. 187. ['Note: For 
Pradhan's reconstructed dSrayapravrtti here and on pp. 174-5 below, the now 
published Bhasya has dSrayapariirtti (p. 93). The Tibetan has gnas gynrpa 
Further, dSrayaparairtti cited from p. 187, and also given on pp. 147, 183, 221, 
is an emendation. See Gokhale, p. 34. Pradhan and the Bhdsya (pp. "8, 100, 
123) have only dirayaparivrtti for these. The Tibetan again has gnasgyurpa] 
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knowledge of the destruction [of the defilements] ( ksayajnana), 
the knowledge of the non-arising [of the abandoned defile¬ 
ments] ( anutpddajnana ) and the ten qualities of the disciple 
beyond training ( da$a-aSaiksadharma ). 246 

What are those ten [qualities of the disciple beyond train¬ 
ing)? They are [the eight factors of the Noble Path] from the right 
view' of the disciple beyond training ( aSaiksasya samyagdrsti) 
up to the right concentration of the disciple beyond training 
( aSaiksasya samyaksamadhi), [plus] the right deliverance of the 
disciple beyond training (aSaiksasya samyagvimukti) and the 
right knowledge of the disciple beyond training ( aSaiksasya 
samyagjnana ). 247 Such things ( dbarma ) are called the path of 
completion ( nisthamdrga ). 

What is unruliness ( dausthulya )? [1] unruliness caused 
by expression (.abhilapadausthulya) which is everywhere 
( sarvatraga), [2] unruliness caused by feeling ( vedita- 

dausthulya), [31 unruliness caused by the defilements (kleta- 
dausthulya), [4] unruliness caused by actions ( karma- 

dausthulya), [5] unruliness caused by the results [of actions] 
( vipakadausthulya), [6] unruliness caused by the impediment of 
the defilements ikleSdvaranadausthulya), [7] unruliness caused 
by the impediment of actions ( karmdvaranadaustbulya), 
[8] unruliness caused by the impediment of the results [of 
actions) ( vipdkavaranadausthulya ), [9] unruliness caused by 
the hindrances ( nivaranadausthulya), [10] unruliness caused 
by reasoning (vitarkadausthulya), [11] unruliness caused by 
nutriments ( dharadausthulya), [12] unruliness caused by sexual 
union ( maithunadaustbulya ), [13] unruliness caused by dreams 
(svapnadausthulya), [14] unruliness caused by diseases 
( vyadhidausthulya), [151 unruliness caused by aging (jara- 
dausthulya), [16] unruliness caused by death ( marana- 
dausthulya), [17] unruliness caused by fatigue ( panorama- 
dausthulya), [18] unruliness caused by firmness ( drdha- 


246. All these terms— vajropamasamadhi, dausthulya , samyoga, lisamyoga , 
aSrayaprairttH* Note: should be a$rayaparivrtti\ ksayajnana, anutpddajnana , 
da$a-a£aiksadhanna —are explained below. 

247. See also KoSa, ch. VI, p. 295. 
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dausthulya), 1191 unruliness caused by coarseness ( audarika - 
dausthulya), [201 unruliness caused by the middling ( madbya- 
dausthulya), [211 unruliness caused by smallness ( suksma - 
dausthulya), [22] unruliness caused by impediments to the at¬ 
tainments ( samapattyavaranadausthulya), [231 unruliness caused 
by impediments to the knowable ( jheydvaranadausthulya). 

What is a fetter ( samyoga )? When unruliness has accumu¬ 
lated, that is known as the acquisition of the fetter ( samyogaldbha). 

What is freedom from the fetter ( visamyoga )? When unruli¬ 
ness is driven away, that is known as the acquisition of freedom 
from the fetter ( visamyogalabha). 

What is the diamond-like concentration (recollection) 
( vajropamasamddhi)? It is the concentration (recollection) com¬ 
prising the path of application (.prayogamdrga) or the immedi¬ 
ate path ( dnantaryamarga ) on the occasion of the abandon¬ 
ment of the fetters (samyojana) in a person, after his entry into 
the path of cultivation (bhavandmdrga) 248 The inclusion of the 
path of application indicates that henceforth it (that concentra¬ 
tion) cannot be obscured by impediments Idvarana) and that it 
can shatter all the impediments. The inclusion of the immediate 
path indicates the immediate appearance of the knowledge 
of the destruction [of the defilements) ( ksayajndna) and the 
knowledge of the non-arising [of the abandoned defilements] 
( anutpddajhdna). And that concentration (samadhi) is con¬ 
tinuous (nirantara), firm (drdha), single in flavor (ekarasa) and 
all-pervading ( uydpin). In order to illustrate this meaning, the 
Blessed One said: “It is like a large crag, intact, without clefts, 
without chasms, solid, compact, and which cannot be shaken 
by winds blowing in the ten directions." 2,19 

What is the functioning of the continuous basic revolution 
( nirantara&rayapravrttip' It consists of three kinds of function- 


248. For bhavanamarga, prayogamarga and anantaryamarga, see above, 
pp. 142, 149, 155. 

249. Cf. A III, p. 378: selo pabhato acchiddo asusiro ekaghano; alba 

puratthimaya ce’pi disdya agaccbeyya bhusa vatavutthi, n'eve riant 
samkampeyya na sampakampeyya na sampavedbeyya. . . . 

* Note: pravrtti in this paragraph should be pariirtti. See p. 172, n. 245. 
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ing of the basic revolution in a person who has obtained the 
path beyond training ( aSaiksamargalabbin ). These three kinds 
are: the functioning of the basic revolution of the mind 
(cittdSrayapravrtth, the functioning of the basic revolution of 
the path ( margaSrayapravrtti) and the functioning of the basic 
revolution of unruliness (dausthulyaSrayapravrtti). 

What is the knowledge of destruction (ksayajhana )? It is 
knowledge obtained through the destruction of the cause (hetu) 
or that whose object is destruction. 250 

What is the knowledge of non-arising ( anutpadajhana )? It 
is knowledge obtained through the abandonment of the effect 
(phala, result) or that whose object is the non-arising of the 
effect. 251 

The ten qualities of the disciple beyond training ( daSa- 
aSaiksadharma) should be understood as the body of morality 
(virtue) (filaskandha), the body of mental discipline ( samadhi- 
skandha), 2 ’’ 2 the body of wisdom (prajhcXskandhd), the body of 
deliverance ( vimuktiskandha) and the body of vision of the 
knowledge of deliverance ( vimuktijMnadarSanaskandha ) of 
the disciple beyond training ( aSaiksa ). 253 


250. This is knowledge of the fact that the cause is destroyed, i.e., there 
will be no further karma because the defilements are destroyed. 

251. This is knowledge of the fact that the effects will not appear again in 
the future, i.e., there will be no future birth. 

252. Here samadhi, as one of the tnSiksds — fda, samadhi, prajha—, 
includes not only concentration but also samyagiyayama (right effort) and 
samyaksmrti (right mindfulness). Hence, the translation “mental discipline” to 
embrace the three aspects. 


253 Here: 


filaskandba 

samyagvac 

samyakkarmdnta 

samyagajim 


samyagiyaydma 

samadhiskandba = 

samyaksmrti 

samyaksamadbi 

prajndskandba 

samyagdrsti 

samyaksamkalpa 

Hence the eight factors of the Noble Path are included in stla, samadhi and 
prajha (triSiksd ). See M I, p. 301. 
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There are also four kinds of characteristics ( laksana ) of 
the Truth of the Path: characteristic of path ( margalaksana ), 
characteristic of method ( nyayalaksand), characteristic of the 
practice (pratipad laksana ) and characteristic of emancipation 
( nairydnikalaksana). 

Why does it [mdrga] have the characteristic of path? 
Because it seeks the real nature of things ( tattvdrtba- 
parimargana ). 2M Why does it have the characteristic of method? 
Because it counteracts the defilements ( kleSapratipaksa ). Why 
does it have the characteristic of practice? Because it engenders 
the absence of mental perverse views ( citta-aviparyOsa. ). Why 
does it have the characteristic of emancipation? Because it is the 
vehicle leading to the permanent state ( nityapadayana ). 

The sixteen aspects ( sodasakdra ) of the [four] Truths 2 ” are 
worldly ( laukika ) and transcendental ( lokottara ). What is the 
difference between the worldly and transcendental ones? It is 
the difference in nature between unfavorable entry ( akuSala- 
praveSa ) and favorable entry (kuSalapraveSa) into the knowable 
(jneya ); the difference in nature between those which have 
impediments ( sdvarana ) and those which do not have im¬ 
pediments ( nirdvarana)\ the difference in nature between 
those which possess [false] discrimination ( savikalpa ) and those 
which do not possess discrimination ( nirvikalpa). 

Why are there sixteen worldly aspects ( laukikdkara ) such 
as impermanence, suffering, etc., with regard to the Truths? 
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Because of the absence of understanding of suchness ( tathatd), 
because of the defilements and their latent tendencies 
(kle$anu$aya) and because of mistaken details of verbal expres¬ 
sions ( abhilapaprapanca ). The transcendental aspects should 
be understood as the opposite of those [worldly aspects]. Who¬ 
ever is found in the presence of the transcendental aspects sees 
the meaning of impermanence ( anityartha ) and experiences it 
directly, but not by means of mistaken details of verbal expres¬ 
sions. As with the aspects of impermanence, so should one 
understand the other aspects appropriately. 


254. The word marga, which usually means “path" also has the meaning of 
“to seek" from the root > Imarg “to look for.” 

255- The sixteen aspects of the Four Truths: 

With regard to dubkhasatya. [11 anitya (impermanence), [2] dubkha (suf¬ 
fering), (3) Sunya (empty), [41 anatma (non-self); 

With regard to samudayasatya. [1] belu (cause), (2l samudaya (appear¬ 
ance), [31 prabhava (source), (41 pratyaya (condition); 

With regard to nirodhasatya. [1| nirodha (cessation), [21 Sdnla (peace), 
(31 pranita (excellence), [41 nihsarana (release); 

With regard to mdrgasatya. [1] margai path, seeking), [21 nydya (method), 
[31 pratipad (practice), (4) nairydnika (leading to emancipation). 

See above, pp. 85, 132-3, 140. See also KoSa, ch. VI, p. 163; ch. VII, p. 30 ff. 
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CHAPTER TWO 
Determining the Teaching ( DharmaviniScaya) 


What is determining the Teaching (dharmavinifcaya)? 

The noble Dharma is the teaching in twelve constituent 
parts (divisions) (dvadaSafiga). Which are those twelve con¬ 
stituent parts? [1] discourse ( sUtra ), [2] verse narration (geyd ), 
131 exposition ( vyakarana ), [41 stanza (gdthd ), [51 solemn 
utterance (uddna ), [61 circumstance ( nidana ), [71 exploits 
( avadana ), [81 “thus it was said” ( itivrttaka ), [91 birth-stories 
( jdtaka ), [10] development ( vaipulya ), [111 marvels (adbhuta- 
dbarma ), and (121 instruction (upadeto). 1 

[11 What is a discourse ( sutra )? It is a prose account ex¬ 
plaining a point of view. The Tathagata, seeing ten advantages, 
expounds, explaining the teaching in this way: [11 he sets out 
and expounds easily; [21 the listener also understands easily; 
[31 through respect for the teaching he rapidly acquires the 
equipment with a view to Awakening ( bodhisambhara ); [4] rap¬ 
idly penetrates the teaching; (51 obtains serene joy based on 
conviction ( avetyaprasada ) with regard to the Buddha; [61 his 
Teaching (dharma); and [71 the Order ( safigha ); [81 experiences 
supreme happiness in this very life (paramadrstadbarma- 


1. In the Pali sources there are only nine constituent parts (divisions) 
(navanga ) of the Dhamma: 111 suttam, [2] geyyam, (31 leyyakaranam, 
[41 gatha, (51 udanam, [6] itivuttakam, (7) jdtakam , [8] abbbutadhammam, 
(91 vedallam (M I, p. 133; A II, pp. 103, 178; III, pp. 86, 177). Nidana , avadana 
and upadeta are not mentioned in this list. Vedalla can be identified with 
vaipulya, as the latter is explained below in this text. (‘See J. W. de Jong's 
comments in his review, appendix pp. 294-5. For further information on the 
9 and 12 divisions, cf. £. Lamotte, History of Indian Buddhism, Louvain-la- 
Neuve, 1988, pp. 143-7.1 


sukhavihara ); 191 delights the minds of sages through vigorous 
discussions; and [10] is recognized as sage (learned, pandita). 

[2] What is a verse narration ( geya )? It is that which is 
recited in stanzas in the middle or at the end of discourses 
{sutra)-, or an idea not indicated in the discourse and which is 
explained [in verses]. It is therefore called verse narration. 

[3] What is an exposition ( vyakarana )? It is the exposition 
of various present existences of the noble disciples {arya- 
Sravaka) in relation to their distant past in different locations. 
Or it is clarification of a point indicated in discourses, since it is 
the open exposition of an abstruse meaning {abhisamdhi)} 

14] What is a stanza ( gathd )? It is expounded in metric feet 
in the discourses. It (the stanza) may be of two feet, three, four, 
five or six feet. 

[5] What is a solemn utterance ( uddna )? It is sometimes 
spoken in discourses by the Tathagata with a joyous heart 
{attamanaska). 

[6] What is a circumstance {nidana)? It is a declaration 
made [by the Buddha] when he is questioned. Or it is the 
declaration of a rule (precept, $ik$d) with its cause. It is there¬ 
fore also called circumstance. 

[7] What is an exploit {avadana)? It is an account with 
parables (examples, drstanta) in the discourses. 

[8] What is “Thus it was said” {itivrttaka)? This narrates the 
former existences of the noble disciples. 3 

191 What are birth-stories {jdtaka)? They narrate the former 


2. MA II, p. 106, defines veyyakarana (lyakarana) differently: Sakalam pi 
Abhidbammapitakam niggathakam suttam, yan c'aniiam pi atthahi aiigehi 
asangahitam Buddhavacanam, tarn veyyakaranan ti veditabbam. "The entire 
Abhidhammapitaka, Sutta without gatha, and every other word of the Buddha 
not included in the (other) eight divisions, all that should be considered as 
exposition {t'eyydkarana)." 

3. MA II, p. 106, defines itivuttaka differently: “ Vuttam idam bbagavata" 
ti ddinayappavatta dasuttarasatasuttanta Itivuttakan ti veditabba. The 
hundred and ten Suttas which begin with the formula Thus it was said by 
the Blessed One’ should be understood as Itiiuttaka:' This definitively refers 
to the Pali text Itivuttaka,. the fourth book of the Khuddhaka-nikaya. 
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existences of the Bodhisattva, contained in the Canon concern¬ 
ing the career of the Bodhisattva. 

[10] What is a development (vaipulya)? It consists of ac¬ 
counts contained in the Canon of the Bodhisattvas ( bodhisattva - 
pitaka). Whatever is called vaipulya is also called vaidalya or 
vaitulya. Why is it called vaipulya. ? Because it is the basis of 
the welfare and happiness of all beings, and because it is the 
supreme and profound teaching. Why is it called vaidalya .? 
Because it shatters ( vidalana ) all impediments ( sarvavarana ). 4 
Why is it called vaitulya? By reason of the absence of compari¬ 
son (tulandbhdva) with analogies ( upamana ). 

(Ill What is a marvel (<adbhutadharma)? It is a discourse 
concerning extremely marvellous and extraordinary things [in 
the career] of the disciples, bodhisattvas and the Tathagata. 

[12] What is an instruction ( upadeta )? It is the precise, 
profound and subtle teaching of the characteristics of all things 
(sarvadharmalaksa na ). 

These twelve constituent parts ( afiga ), such as discourses 
(sUtra ), into which the noble teaching is divided, are included in 
the Threefold Canon ( tripitaka ). 5 Which are those three Canons? 
They are the Canon of Discourses ( sutrapitaka ), Canon of the 
Discipline ( vinayapitaka) and Canon of the Higher Teaching 


4. According to this definition, vedalla in the nine divisions ( navafiga) of 
the Pali sources may be considered as a synonym of vaipulya and vaitulya. 
However, the three terms vaipulya , vaidalya and vaitulya refer to the 
Bodhisattvapitaka whilst the term vedalla , according to MA II, p. 106, refers 
to Suttas such as the Cullavedalla , Mahavedalla , Sammadittbi, Sakkapanha , 
Samkhdrabhdjaniya, Mabapunnama , which are concerned with knowledge 
and satisfaction (vedan ca tutthin ca ). 

5. Tripitaka “Threefold Canon." One of the meanings of the word pitaka is 

“basket" or “casket." But to translate pitaka as “basket,” as is usually the case, 

when this word refers to the the Collection of Teachings of the Buddha, is to 

go too far in its literal meaning, which is completely irrelevant. Pitaka merely 

means Corpus of Sacred Writings, sometimes not only of Buddhism but also of 
no matter which religion. Therefore it means “Canon,” as can be seen in the 
expression ma pitakasampadanena (in the Kalamasutta . A I, p. 189). Here 
pitakasampadana does not mean “the tradition of baskets" but “the canonical 
tradition." I prefer to translate the word pitaka by “Canon." 


II. ViniScayasamuccaya 181 

( abhidbarmapitaka ). They are again divided into two: the 
Canon of the Disciples (Sravakapitaka) and the Canon of 
the Bodhisattvas ( bodhisattvapitaka ). Discourse ( sutra ), verse 
narration (gey a), exposition ( vyakarana ), stanza (gdtha ) and 
solemn utterance (udana): these five constituent parts are 
included in the Canon of Discourses pertaining to the Canon 
of the Disciples. Circumstance ( nidana ), exploits ( avadana ), 
“thus was it said” (itivrttaka), birth-stories ( jataka ): these four 
constituent parts are included in the Canon of the Discipline 
with the Parivara 6 pertaining to the two forms of the Canon. 7 
Development (vaipulya) and marvels ( adbhutadharma ): these 
two constituent parts are included in the Canon of Discourses 
pertaining to the Canon of the Bodhisattvas. Instruction 
(upadefa) is included in the Canon of the Higher Teaching of 
the Disciples as well as of the Bodhisattvas. 

Why did the Tathagata establish the Threefold Canon? The 
Canon of Discourses was established by the wish to counteract 
the minor defilement (upaklefa) of doubt (vicikitsrf). The Canon 
of the Discipline was established by the wish to counteract the 
minor defilement of attachment to the two extremes ( anta - 
dvaydnuyoga). 8 The Canon of the Higher Teaching was estab¬ 
lished by the wish to counteract the minor defilement of 
adherence to one’s own views (svayamdrstiparamarfa). Fur¬ 
thermore, the Canon of Discourses was established by the wish 
to reveal the three types of training (fiksatraya). 9 The Canon of 
the Discipline was established by the wish to accomplish the 
disciplines of higher virtue (adhKlla) and higher mental devel¬ 
opment (adhicitta). The Canon of the Higher Teaching was 
postulated by the wish to accomplish the discipline of higher 


6. The Parivara is the fifth and last text of the Vinayapitaka. It is like an 
appendix or summary of the other parts of the Vinaya. 

7. That is, the Canon of the Disciples ( Sravakapitaka ) and the Canon of the 
Bodhisattvas ( bodhisattvapitaka ). 

8. The two extremes are attachment to sense-pleasures ( kamasukhallikd- 
nuyoga) and attachment to mortification of the flesh ( dtmakilamathanuyoga ). 

9. Siksatraya. (1) fila (virtue), 12] samadbi (mental discipline or concentra¬ 
tion), [31 prajha (wisdom). 
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wisdom ( adhiprajna ). Furthermore, the Canon of Discourses 
was established by the wish to reveal correctly the meaning of 
the teaching. The Canon of the Discipline was established to 
make known the basis of the attestation ( saksfitkriya ) of the 
teaching. The Canon of the Higher Teaching was established to 
serve as a basis for the happy abode ( sukhavihara) of the sages 
in delight in the teaching by means of exegetical determining 
(sa mkathyavin iScaya). 

This teaching included in the Threefold Canon, of what is 
it the domain ( gocara )? It is the domain of the mind and mental 
activities ( cittacaitasika ) consisting of listening ( Srutamaya ), 
reflection ( cintamaya ) and mental cultivation ( bhclvandmaya ). 

It is said in the SQtra: “The mind and mental activities have 
objects ( alambana ), have their aspects (akdra), have their 
basis (MS ray a) and are mutually linked ( samprayoga ).”'° In this 
teaching what are their objects? They are the discourses, etc. 
(, satradikam ). What are their aspects? They are the meanings 
associated with the aggregates ( skandha ), etc. What is their 
basis? It is external intimation (paravijnapti ), mindfulness 
(smrti) and the residues ( vOsana ). What is their mutual rela¬ 
tionship? It is common acquisition of the object through their 
mutual association. 

What is the classification of objects with regard to the 
teaching? In brief, they are fourfold: [11 widespread object 
( vyapyalambana ), [2) object aimed at purification of character 
( caritaviSodhanalambana ), [31 object aimed at skillfulness 
(, kauSalyalambana ), and [41 object aimed at purification of the 
defilements ( kleSavi&odhanalambana). 

[11 The widespread object is in turn fourfold: [ll speculative 
reflected image ( savikalpapratibimba ), [21 non-speculative re¬ 
flected image ( ninnkalpapratibimba ), [31 the end of substance 
( vastuparyanta ), and [41 the accomplishment of duty (karya- 
parinispatti). [ll What is a speculative reflected image as object? 
It is the sphere of tranquillity and insight (SamathavipaSyana- 
visaya) caused by attention concerning resolve ( adbimukti - 


10. The original of this citation has not yet been traced. 
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manaskara). [2] Whal is a non-speculative reflected image as 
object? It is the sphere of tranquillity and insight caused by at¬ 
tention concerning the real nature ( tattvamanaskara ). [31 What 
is the end of substance as object? It is the state of the natural 
perishing ( ksayabbdvikata]) of everything and the state of their 
real nature ( yathcivadbhavikata ). What is the state of natural 
perishing? It consists of the aggregates ( skandha ), elements 
( dhatu ) and spheres ( ayatana ). What is the state of real nature? 
It consists of the Four Noble Truths, their sixteen aspects 
C sodaSakara ), n suchness ( tathata ), the impermanence ( anitya ) 
of every conditioned thing C samskdra ), the suffering (duhkha) 
of every conditioned thing, the absence of a self ( andtma ) in 
every thing ( dhartna ), calm Nirvana (Sclnta nirvana), empti¬ 
ness C SQnya ), wishlessness (apranihita) and signlessness 
(animitta ). 12 [41 What is the accomplishment of duty as object? It 
is the revolution of the basis ( dfrayaparavrtti ).• This revolution 
of the basis is inconceivable ( acintya ). 

How many of the sixteen aspects [of the Four Noble 
Truths) are included in emptiness (Stinydp. Two. How many of 
them are included in wishlessness ( apranihita )? Six. How many 
of them are included in signlessness ( animitta )? Eight. 13 

[2] The object aimed at purification of character is fivefold: 
111 For those whose character is dominated by craving ( bhuyo - 
rdgacarita) the object is [bodily) impurity ( aSubha ). [2) For 
those whose character is dominated by hatred ( bhuyodvesa - 
carita ), the object is the cultivation of compassion ( karund - 
bhdvana ). [3) For those whose character is dominated by delu¬ 
sion ( bhuyomobacarita ) the object is meditation on conditioned 
origination ( pratityasamutpada ) wiiich concerns conditioned 
nature ( idam pratyayata). [4) For those whose character is 
dominated by self-satisfaction and pride ( madamanacarita ) 


11. For these sixteen aspects, see earlier, p. 176, n. 255. 

12. Sunya, apranihita and animitta refer to the samadhis known under 
these terms. 

• Note. dSrayaparairtti should be dSrayaparivrtti. See p. 172, n. 245. 

13. According to the KoSa, ch. Mil, pp. 184-6, two aspects are included in 
SQnya, ten in apranihita and four in animitta. 
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ihe object is analysis of the elements ( dhatuprabheda ). [5] For 
those whose character is dominated by distraction ( vitarka - 
carita)' 4 the object is mindfulness of breathing ( anapana- 
smrti ,). 15 

131 Skillfulness as object is fivefold: [1] skillfulness con¬ 
cerning the aggregates ( skandha ), [2] skillfulness concerning 
the elements ( dhatu ), [31 skillfulness concerning the spheres 
( ayatana ), [4] skillfulness concerning conditioned origination 
(pralltyasamulpadci ), and (51 skillfulness concerning what is 
possible and what is impossible (. sthdndsthdnakaufalya ). What 
does one see (obtain) by skillfulness concerning what is pos¬ 
sible and what is impossible? One sees (obtains) [the same thing 
asl skillfulness concerning conditioned origination. What is the 
difference between skillfulness concerning what is possible and 
what is impossible and skillfulness concerning conditioned 
origination? [The knowledge! that things ( dharma ) derive from 
things, and that their arising is not devoid of causes nor due to 
irregular causes: that is skillfulness concerning conditioned 
origination. [The knowledge! that the arising of feeling is in ac¬ 
cord with play of cause and effect: that is skillfulness concerning 
what is possible and what is impossible. 

[41 What is purification of the defilements as object? It is the 
coarseness ( auddrikatd) of those who are in the lower stages 
(adbobhumika ), the calm (finesse) ( Sdntatd. ) of those who are 
in the higher stages ( urdhvabhumika ), suchness {tathatd) and 
the Four Noble Truths. That is purification of the defilements 
as object. 


14. Here vitarka does not mean “reasoning " 

15. According to the Vism there are, in the main, six types of character: 
|1] rdgacarita , [2] dosa- (31 moha- 14] saddbfi- 15) buddhi- and [6] vilakkacarita. 
But by mixing these, certain scholars list fourteen types of them, and it would 
hence be possible to add many more types. However, there are only six 
main ones. Some people also add to them three other kinds: tanbacarita , 
manacarita and dittbicarita, but tanba and mdna can be included in rdga, 
and dittbi in rnoba. The Vism says that rdgacarita is similar to saddbacarita, 
dosacarita to buddbicarita and mobacarita to vitakkacarita. For details see 
Vism, p. 101 ff. 
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For how many reasons ( yukti ), does one examine things, 
when one so desires? For four reasons: [1] reason of depen¬ 
dence ( apeksayukti ), [2] reason of cause and effect (kdrya- 
karanayukti), [3] reason of the accomplishment of attestation 
{saksatkriyasddhanayukti), and [4) reason of essential nature 
( dharmatdyukti). [1) What is the reason of dependence? It is the 
fact that the arising of conditioned things ( samskara ) depends 
on conditions ( pratyaya). [21 What is the reason of cause and 
effect? It is the fact that things which have different characteris¬ 
tics have distinct causes and effects. (31 What is the reason of the 
accomplishment of attestation? It is the fact that the instruction 
( upadeSa) concerning a thing to be established ( sadhyartha ) 
such as the accomplishment of attestation is not contrary to the 
authority ( pramdna ). [41 What is the reason of essential nature? 
It is the full development of the essential nature ( dhartnatd- 
parinispatti) of things whose own and common characteristics 
have endured since infinite time {anadikdlika). That is investi¬ 
gation of things. 

How many searches (paryesand ) are there concerning 
things? There are four searches: [1] search for names 
( ndmaparyesand ), [2] search for substances ( vastuparyesand ), 
[31 search for the designation of own-nature ( svabhdva- 
prajnapliparyesand), and [41 search for the designation of 
particularities ( viSesaprajhaptiparyesana ). 

[1) What is the search for names? It is the judgement 
(conclusion) that the own-characteristics ( svalaksana ) of groups 
of the names ( ndmakdya ), phrases ( padakdya ) and conso¬ 
nants ( vyanjanakaya ) of things ( dharma ) are not absolute 
(aparin ispa nnd). 

[21 What is the search for substances? It is the judge¬ 
ment (conclusion) that the characteristics of the aggregates 
{skandha), elements {dhatu) and spheres {ayatana) are not 
absolute. 

[31 What is the search for the designation of own-nature? It 
is the judgement (conclusion) that, with regard to the relation¬ 
ship between the name {abhidhana) and the thing named 
{abhidheya), own-nature is only a designation {prajnaptimatra) 
in as much as it is a linguistic sign {vyavahdranimitta). 
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(4| What is the search for the designation of particularities? 
It is the judgement (conclusion) that, with regard to the relation¬ 
ship between the name and the thing named, particularities are 
only designations in as much as they are linguistic signs. That is 
the cultivation of searches concerning things. 

How many precise knowledges ( yathdbhutaparijnana ) 
are there concerning things ( dbarma )? There are four precise 
knowledges: (11 precise knowledge sought by means of names 
(namaparyesita ), [21 precise knowledge sought by means of 
substances ( vastuparyesila ), (31 precise knowledge sought by 
the designation of own-nature ( svabhdvaprajnaptiparyesita ), 
and (41 precise knowledge sought by means of the designation 
of particularities ( viSesaprajnaptiparyesita ). 

(11 What is precise knowledge sought by means of names? 
It is precise knowledge that cannot be attained by means of 
names ( ndmdnupalabdhijndna). 

(21 What is precise knowledge sought by means of sub¬ 
stances? It is precise knowledge that cannot be attained by 
means of the characteristics of substances ( vastulaksandnupa - 
labdbijndna). 

(31 What is precise knowledge sought by means of the 
designation of own-nature? It is precise knowledge that can¬ 
not be attained by means of the own-nature of substances 
(dravyasvabbdvd n upalabdhijna no). 

(41 What is precise knowledge sought by means of the 
designation of particularities? It is precise knowledge that can¬ 
not be attained by means of the particularities of substances 
(dravyaviSesanupalabdbijhdna). 

What are the stages of union ( yogabhumi) in a person 
engaged in concentration ( samadhi ), depending on the teach¬ 
ing (dbarma)? They are fivefold: (1] aid ( adhara ), (2] application 
C ddhdna ), (31 mirror ( adarSa ), (41 light (aloka) and (51 base 
(aSraya). 

[11 What is aid? It is erudition (bdhuSrutya) concerning 
things such as the state of heat (usmagata) and the Noble Truths 
(dryasatya) in a person who has acquired the equipment with 
a view to Awakening (bodbisambhara). [2] What is application? 
It is profound attention (yoniSomanaskdra) which has it [the 
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erudition mentioned above] as object. (31 What is the mirror? It 
is concentration endowed with signs (sanimittasamadhi) which 
has it [erudition] as object. 14] What is the light? It is knowledge 
which cannot be attained by means of what is appropriated 
(grdhya ) and what appropriates (grabaka). Referring to this, 
the Blessed Lord Buddha rightly said: 

“The bodhisattva, in a state of recollection ( samabita , con¬ 
centrated) sees that images ( pratibimba) are only thought ( citta , 
mind). Rejecting (vyavartya) the notion of objects ( arthasamjnd 
or visayasamjna) , perceiving only his own thought (sva- 
samjndm upadhdrayan), and with his mind thus settled in 
itself, he understands the absence of what is appropriated 
(grdhyabbdva ) and also «the absence of what appropriates 
(grdhakdbhdva ), and he then experiences (sprSet, touches) the 
knowledge that cannot be attained (nopalambha) (by means of 
grdhya and grahaka)."' 6 

« (51 What is the base (dSraya)? It is the revolution of the 
base (dSrayapardvrtti)) 1 

« How does one become skilled in the teachings (dharrna- 
kutala)? By means of great erudition (babuSrutatd ), 18 

« How does one become skilled in the meaning (artha- 
kuSala)? By means of the knowledge of the characteristics 
(laksanajnatd) of the Higher Teaching ( abbidbarma) and the 
Higher Discipline (abhivinaya)} 9 

« How does one become skilled in the letter (vyanjana- 
kuSala , lit. skilled in consonants)? By means of the knowledge 
of the well explained letter (suniruktavyanjanajnatd). 


16. Cf. Siddhi, p. 581 for these verses. 

17. This means that by abandoning all unruliness ( dausthulya ), the base 
(a$raya) becomes calm and pure. [*Note: atrayaparavrtti (Gokhale’s emend¬ 
ation) should be aSrayaparivrtti (,Pradhan and Bhasya). See p. 172, n. 245 ) 

18. BahuSruta literally means "heard much,” since in the olden days 
knowledge was acquired by listening to the master. 

19. The two terms abhidhamma and abhivinaya are also found together 
in the Pali Nikayas, e g,, D III, p. 267; M I, p. 472. Although abhidhamma is 
well-known, what is meant by abhivinaya is not clear. \1A III, p. 185, explains 
it simply as the Vinaya Pitaka. But, according to the context in D (III, p. 267), 
we can take it that abhivinaya refers to “refined conduct" (piyasamudacara). 
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« How does one become skilled in explanation (philology) 
(niruktikuSala )? By means of the knowledge of current usage 
(, anuvyavahdra ), without being attached to regional explana¬ 
tions (expressions) ( janapadanirukti ) 20 such as “me” or “mine” 
(dtmdtmiya) 2 ' 

« How does one become skilled in the conjunction of the 
past and the future (pu rvantapa rant an usamdhikuSala)? By 
means of comprehension ( udgrahana ) concerning the past and 
by means of release ( nihsarana ) concerning the future. 

«How does one become [a person) dwelling in the 
teachings ( dharmaviharin )? One does not become [a person] 
dwelling in the teachings only through the practice of listening 
(erudition) and reflection ( Srutacintdprayoga ) without having 
recourse to meditation (mental cultivation) (bhduandm 
andgamya). Neither does one become la person) dwelling in 
the teachings only through the practice of meditation (mental 
cultivation) ( bhdvandprayoga ) without having recourse to 
listening (erudition) and reflection (SrutacinUlm andgamya). It 
is by having recourse to both, by living according to both, that 
one becomes [a person) dwelling in the teachings. What consists 
of listening (erudition) (Srutamaya) should be understood 
by means of study, recitation and predication ( udgrahaya- 
sv&dbyayadeSanet) 22 What consists of mental cultivation 


20. Cf. M III, p. 237: janapadaniruttiya ca anabhiniveso. 

21. The three terms arthakuSala (skilled in the meaning), lyanjanakuSala 
(skilled in the letter, in language) and niruktikuSala (skilled in explanation or 
philology) refer to the problem of the correct comprehension of the Buddha's 
teaching The term arthakuSala means that one should understand the spirit 
or meaning ( artha) of the teaching without being over-influenced by the 
language or letter ( tyanjana ). The term lyaiijanakuSala means that, although 
the language is of secondary importance, one should be competent in it in 
order to learn the Dharma expressed in that language. The essential is the 
spirit and not the letter; however, the letter is important too. The term 
niruktikuSala indicates that one should not be blindly attached to ones 
national or regional language or dialect ( janapadanirukti ), and that one 
should not be misled because of such terms as "me" and "mine" which are of 
current and popular usage. 

22. Here the Chinese version adds: “What consists of reflection ( cinUlmaya ) 
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( bbavanamaya ) should be understood by means of the prac¬ 
tice of concentration (samadhiprayoga) and dissatisfaction 
( asamtusti ). The practice of concentration should be under¬ 
stood by means of constant and careful practice ( satatya - 
satkrtyaprayoga) and unperverted practice (.aviparitaprayoga ). 
Dissatisfaction should be understood by means of practice 
aimed at an [as yet) untasted ( anasvadita ) higher tranquillity 
( uttara$amatha). 2i 

« Why is the Vaipulya [Development, Extension) called the 
Canon of Perfections ( paramitapitaka ) of the Bodhisattvas? 
Because it describes the number of the perfections (.pdramitd- 
samkbydnirdeSa ), their characteristics ( laksana ), order (krama ), 
explanations ( nirukti ), cultivation ( bhdvana ), divisions (pra- 
bbeda ), groupings ( samgraha ), opposites ( vipaksa ), the eulo¬ 
gies of their virtues (gunavarnand ), and also their mutual 
determining (anyonyaviniScaya ). 

«Why is the Vaipulya [Development, Extension) desig¬ 
nated as excellent ( aucUXrya ) and profound (gdmbhlrya )? 
Because of its knowledge of all the aspects (sarvdkdrajnatd), 
its excellence and its profundity (udaragambhiratd). 

«Why do certain beings (ekatydh sattvdh) not esteem 
( nddhimucyante ) the excellence and profundity of the Vaipulya 
[Development, Extension) and are afraid ( uttrasanti) of it? 
Because of their separation from the dharma-nature (dharmata- 
viyuktata), because of their lack of cultivation of good roots 


should lx? understood by means of reflection on the meaning ( artbacintd )." 
This sentence should naturally be placed here. 

23. Samtusti , “contentment,” “satisfaction," is a virtue when it is associated 
with material conditions. A disciple should be content with any kind of robe 
(civara ), alms-food ( pindapata ), lodging (sayandsana, Pali senasana) and 
medical care ( glanapratyayabhaisajya , Pali gilanapaccayabhesajja) that he 
receives. This is a highly praised quality. However, in relation to a higher 
spiritual experience, samtusti is not a good quality. If a disciple is satisifed 
with what he has attained spiritually, he does not make further efforts and 
there would be no further progress for him. Therefore, in relation to spiritual 
progress, asamtusti “dissatisfaction" is considered a virtue, since it instigates 
the disciple to attain higher and higher spiritual states. 
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(anavaropitakuSalamulata ), and because of the influence of 
bad friends ( papamitraparigraha ). 

«Why do certain beings, although they esteem the 
Vaipulya (Development, Extension], not find release (na 
nirydnti)? Because of their adherence to their own view 
(svayamdrstiparamarSasthapita ) (and because of their adher¬ 
ence to the meaning of the sound (letter) ( yathdrutdrthd - 
bhiniveSaj]} 6 ' It is by reason of this that the Blessed One said in 
the discourse ( dharmaparyaya ) entitled “The Great Mirror of 
the Teaching” ( mahadharmadarSa ): “There arise twenty-eight 
false ideas ( asaddrsti ) in (the mind ofl the bodhisattva who 
examines the teachings (dharmdn vicinvatah) superficially 
(ayoniSo) according to the sound (letter) (yatbdruta ).” 

« What are those twenty-eight false ideas? (1] Idea of signs 
( nimittadrsti)? (2) idea of the refutation of the designation 
( prajnaptyapavddadrsti ), (31 idea of the refutation of imagina¬ 
tion ( parikalpdpavddadrsti ), [4] idea of the refutation of reality 
(tattvfipavadadrsti ), 26 (51 idea of grasping ( parigrahadrsti ), 
(61 idea of transformation (parinatidrsti)? [71 idea of irreproach- 
ability (anavadyatadrsti), (81 idea of release ( nibsaranadrsti ), 28 
(91 idea of scorn ( avajnddrsti ), (10] idea of rage ( prakopa - 


24. This part, which is lost in the original Sanskrit, is found in both the 
Chinese and Tibetan versions. It is also found in the Bhdsya. 

25. Nimittadrsti : this is to grasp superficial signs and characteristics without 
understanding the profound meaning of the teaching. For example, the 
MahaySna Sotras say: nibsvabbavdb sarvadharmah anutpanndh aniruddhah 
adiSantah prakrtiparinirvrtah. When one hears that, one is not capable of 
understanding it, one conforms to words, one clings to words. One arouses 
abhiniveSa “attachment." One says nihsvabhavah sarvadharmah, etc., but 
one is attached to superficial signs and characteristics. 

26. Nos. 2, 3, 4: this is calumny of the Dharma in every way. It is by reason 
of these three false views that the Dharma is denatured. 

27. Nos. 5 and 6: because of these two drstis, one relies on partial reason¬ 
ings and twists the meaning of the Satra in order to establish one’s opinion. 

28. No. 7, anavadyadrsti : this is thinking that one’s own path or practice is 
perfect. No. 8, nibsaranadrsti. this is thinking that there is release through this 
path. If one relies on these two views, one has a tendency to do good or bad 
things. 
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drsti), 29 111] idea of misapprehension ( viparitadrsti ), [12] idea of 
generating ( prasavadrsti l, 30 [131 idea of not admitting [the good 
reasonings of others] (anabhyupagamadrsti), [14] idea of resort¬ 
ing to false maneuvers ( kusrtidrsti ), 31 [15] idea of respect 
(satkaradrsti ), 32 [ 16 ] idea of intense delusion ( drdhamudhata - 
drsti)P [17] fundamental idea (maladrsti ), M [18] idea of the seen 
and the wrongly seen ( drstZvadrstadrsti)? [191 idea of the repu¬ 
diation of practice (prayoganirakaranadrsti)P [20] idea that 
does not lead to emancipation ianairydnikadrsti) p [21] idea 


29. Nos. 9 and 10: the bodhisattva considers his own opinion as the best 
and scorns those of others because of avajnadrsti (no. 9), and he becomes 
enraged with those who do not agree with him, because of prakopadrsti 
(no. 10 ). 

30. Nos. 11 and 12: the bodhisattva misinterprets the teachings such as 
Sunyata , animitta , apranibita, because of liparitadrsti (no. 11), and he thinks 
that he can develop the virtues in this way (prasavadrsti, no. 12 ). 

31. Nos. 13 and 14: it is because of anabhyupagamadrsti (no. 13) that a 
bodhisattva clings to his own opinion and does not admit his mistake even 
when it is pointed out to him, and because of kusrtidrsti { no. 14) he advances 
false arguments and reasonings in order to prove his opinion. 

32. A bodhisattva may think conceitedly that his way of practicing the 
Dharma is true respect of and offering to the Buddha and that others should 
follow his example. This is false pride ( abbimana ). 

33. Thinking: “this alone is the truth and the rest is false" (idam eva saccam 
mogham annam): this is adhering to one’s own false opinion even when the 
truth is explained. 

34. This is the coarseness of the residues ( vdsand audarikatd). All the 
sixteen ideas mentioned above devolve from this one (no. 17). 

35. In order to demonstrate the defects and bad consequences of these 
seventeen opinions, the author mentions some further drstis. In fact, the ten 
ensuing drstis are engendered by the first seventeen. 

No. 18, drstdvadrstadrsti is engendered by no. 1, nimittadrsti. The former 
(no. 18) arises from non-comprehension of teachings such as nihsvabbdvdb 
sarvadharmah, etc., and it leads to intense attachment ( drdhabhiniveSa) to 
superficial signs and the characteristics of dharmas. 

36. This false view occurs because of nos. 2, 3 and 4. Whoever grasps this 
view wrongly criticizes the nature of dharmas ( dharmasvabhdva) and gains 
the idea that effort or vigor (tirya) is useless. 

37. Because of nos. 5 and 6, bhavana , practice lor cultivation], cannot 
incur the result (phala ) and in consequence one has a false opinion (no. 20) 
that the marga (Path) is anairyanika (does not lead to emancipation). 
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of the accumulation of impediments iavaranopacayadrsti) * 
[22] idea of the generating of demerit ( apunyaprasavadrsti ), 39 
[231 idea of the absence of a result (vaiphalyadrsti ), 40 (241 idea 
of the censurable (nigrabyadrsti ), 41 [25] idea of calumny 
(abhyakhyanadrsti ), 42 [26] idea of the ineffable ( akathyadrsti ),* 3 
[27] idea of grandeur ( mahadrsti ), 4 ** and [28] idea of superior 
pride ( abhimanadrsti ). 45 

« It is said in the Vaipulya that all things ( sarvadharmah ) 
are devoid of their own-nature ( nihsvabhavdh ). What is the 
profound meaning ( abhisamdbi) here? [All things are devoid of 
their own-nature] by reason of their non-existence by them¬ 
selves (svayam abhavatcO, by reason of the non-existence of 
their own self ( svendtmana'bhdvatd ), because they are not 
founded in own-nature (sve bhcive navasthita ), and because, 
like objects grasped by fools, they have no (real) characteris¬ 
tics (balagrdhavaccdlaksanatam upddaya ). 46 Furthermore, [all 


38. Because of nos. 7 and 8, the offences one commits are not really elimi¬ 
nated. Therefore impediments accumulate ( Avaranopacaya ). 

39. Due to false views nos. 9 and 10 (scorn and rage), one follows the 
wrong path, a wrong brahmacarya, and that causes much badness and gener¬ 
ates demerit ( apunyaprasava ). 

40. Because of nos. 11 and 12, one cannot obtain good results and, in 
consequence, one develops the false idea that there is no result ( vaiphalya ). 

41. This idea of censure arises because a bodhisattva does not wish to 
accept another’s reasoning (no. 13) and because he resorts to false maneuvers 

(no. 14). 

42. This occurs as the result of no. 15, satkdradrsti. 

43. This idea arises because the bodhisattva grasps some opinion and 
thinks: “That alone is the truth, the rest is false" (no. 16). 

44. This is linked to no. 17, muladrsti. 

45. All of these twenty-seven drstis mentioned above give rise to the last 
false view, abhimanadrsti “superior pride" (no. 28). 

Among these 28 false ideas or opinions of a bodhisattva, the first l" 7 engen¬ 
der the next ten, i.e. 18 to 27, and all those 27 together contribute to engender 
the 28th. 

46. The commentary explains this last expression: “Fools {bald) who have 
not seen the truths by basing themselves on the residues ( vasand ), language 
(vyavahara) and idle talk (prapanca) wrongly grasp dharmas which are 
devoid of ow-n-nature ( svabhava ) and characteristics Uaksana). It is because 
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things are devoid of their own-nature] by reason of the absence 
of the own-nature of characteristics (laksananihsvabbavatd) 
with respect to the imaginary nature (parikalpite svabhave ), 
by reason of the absence of the nature of arising ( utpatti - 
nibsvabhavata) with respect to the relative nature ( paratantre ), 
and by reason of the absence of ov/n-nature in the ultimate 
sense ( paramarthanibsvabhdvala ) with respect to the absolute 
[nature] ( parinispanne ). 

« What is the profound meaning ( abhisamdbi ) of: [All 
things are] unarisen ( anutpanna ), undestroyed ( aniruddba ), 
calm from the beginning (adtfdnta), completely extinguished 
by nature ( prakrtiparinirvrta )? Since they have no own-nature 
( nihsvabhava ), they are unarisen ( anutpanna)\ since they 
do not arise, they are undestroyed ( aniruddba ); since they 
neither arise nor are destroyed, they are calm from the 
beginning (aditontd); since they are calm from the begin¬ 
ning, they are completely extinguished by nature ( prakrtipari - 
nirvrta). 

« Furthermore, there are four intentions ( abhipraya) by 
means of which the intention of the Tathagatas in the Vaipulya 
should be followed (anugantavyd): [1] intention of evenness 
(samata’bhipraya ), [2] intention of different times ( kalantarcl - 
bhipraya), 131 intention of different meanings ( artbantarabbi - 
prdya ,), and (4] intention of the tendency of the individual 
(pudgalaSaya bh iprdya). 

«There are four profound meanings ( abhisamdbi ) by 
means of which the profound meaning of the Tathagatas in 
the Vaipulya should be followed: [1] profound meaning which 
provokes penetration (comprehension) ( avataranabhisamdbi ), 
[2] profound meaning of characteristics ( laksanabhisamdhi ), 
[31 profound meaning of counteractives (pratipaksabhisamdhi ), 
and [4] profound meaning of transformation ( parinamanabhi - 
samdhi ). 47 


of the own-nature grasped in such a wrong way that it is said that dharmas are 
nihsvabhava 

47. For details, see Samgraha, pp. 129-32, 224-8. 
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«How can one rightly know ( pratyavagantavya) a 
bodhisattva skilled in concentration on the teaching ( dharma - 
samadhikuSald) of the Vaipulya? 

« By virtue of five reasons: [1] Each moment he [the 
bodhisattva] dispels ( dravayati , lit. dissolves) the basis of all 
unruliness ( sarvadausthulyaSraya ). [21 He obtains the joy of 
devotion to the Truth ( dharmaramarati ), free from the per¬ 
ception of diversity ( ndndtvasamjndingata ). [31 He knows the 
infinite splendor of the Truth (apramanam dharmavabhdsam) 
which has unlimited aspects ( aparicchinndkdra ). [41 His undis¬ 
criminating signs ( cwikalpitani nimittani ), linked to purification 
(viSuddhabhdgiydni ), are active ( samudacaranti ). (5) And he 
acquires more and more of what is necessary for the accom¬ 
plishment and perfecting of the Truth-Body ( dharmakdya - 
paripuriparinispatti). 

« It is stated that the results ensuing from the five kinds 
of mental cultivation (bhdvand) are fivefold. The five kinds 
of mental cultivation are: [11 mingled mental cultivation 
( sambbinnabhdvand ), [2] signless mental cultivation ( animitta - 
bhdvand ), [31 spontaneous mental cultivation ( andbhoga - 
bhdvand ), [4] cleansed mental cultivation ( uttaptabhdvand ), 48 
and [51 revolution-like mental cultivation ( pariirttinibbd - 
bhdvand ), in the appropriate order ( yathdkramam ). 49 

48. Uttapta. lit. “burnt,” “heated," hence “cleansed" by fire. 

49. This paragraph is missing in the two Chinese and Tibetan translations. 
However, the Bhasya also attests the existence of this passage in the original 
Sanskrit text by commenting upon it as follows: Tad etat paiicavidhdyd 
hhdvandydh phalam pahcavidham nirvartata iti samdarSitam. Pancavidhd 
bhdvand katamd? praSrabdhinimittabhdvand, sambbmnabbdvand. animitta - 
bbavana, anabhogabhdvand, parininrttinimittabhavand ca. (Quoted by 
Fradhan.) In this passage of the Bhasya , praSrabdhinimittabhavana is 
used instead of uttaptabhdvand and parininrttinimittabhavand instead of 
pariirtti n ibhdbhavand. 

The KoSa, ch. IV, p. 248; VI, pp. 119, 192, 228-9, 288, 300; VII, pp. 23, 62, 
64-3; VIII, p. 192; Sotralamkara (XVI, 16), p. 102; Siddhi, pp. 597, 606, 629, deal 
with several aspects of bhdvana, but they do not refer to the five kinds of 
bhdvand mentioned here. 

It is clear that these five kinds of bhdvand refer to five qualities of the 
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« Why should the teaching of the Vaipulya ( vaipulya - 
dbarma) be revered ipujya) with incense, garlands, etc. 
(dbupamalyadibhib ), and not the teaching of the disciples 
(. Sravakadbarma)? Because it ( vaipulyadhamia ) is the support 
of the welfare and happiness of all beings ( sarvasattvahita - 
sukhadhistbana). » 

« Here ends 

the Second Compendium entitled Determining the Teaching 
in the Compendium of the Higher Teaching. » 



bodhisattva skilled in concentration on the teaching of the Vaipulya ( vaipulye 
dharmasamadhikuSalo bodhisattvah) mentioned in the preceding paragraph. 
Hence: 

1) sambhinnabhavana dispels the basis of all unruliness ( sarva - 
dansthuly&Srayam dravayati ); 

2) animittabhavand arouses joy in devotion to the Truth, free from the 
perception of diversity ( ndndtvasamjhdtigatam dbarmdrdmaratim)', 

3) andbhogabhdvand engenders the infinite splendor of the Truth which 
has unlimited aspects ( aparicchinnakdram apramanam dharmavabhdsam ); 

4) uttaptabhdvand activates undiscriminating signs which are linked to 
purification ( viSuddhabhdgiydni avikalpitdni nimittani ); 

5) pariirttinibhdbhdmnd acquires what is needed for the accomplish¬ 
ment and perfecting of the Dharmakaya (dharmakayaparipuriparinispattaye 
hetumayaparigraham). 

i 
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CHAPTER THREE 

Determining Acquisitions ( PraptiviniScaya .) 

Section One: Definition of Individuals 
(Pudgalavyavastha via ) 


What is determining acquisitions (praptiviniScaydfi In brief, 
it is twofold: it should be understood through the definition of 
individuals ( pudgalavyavastbana ) and through the definition of 
comprehension [of the Truth] ( abbisamayavyavasthana ). 

What is the definition of individuals? In brief, it is seven¬ 
fold: [1] classification according to their character ( carita- 
prabbeda), [2] classification according to their release (nirydna- 
prabheda ), (31 classification according to their receptacle 
(ddharaprabbeda ), [4] classification according to their applica¬ 
tion ( prayogaprabbeda ), [5] classification according to their fruit 
(result) {phalaprabheda) , [6] classification according to their 
realm {dhatuprabheda), and [7] classification according to their 
career ( carydprabheda). 

What is the classification according to their character 
( caritaprabheda )? It is sevenfold: [1] character dominated by 
craving (rdgacarita), [2] character dominated by hatred ( dvesa- 
carita), [3] character dominated by delusion ( mohacarita ), 
[4] character dominated by pride ( manacarita ), [5] character 
dominated by distraction ( vitarkacarita ),‘ [6] normal (balanced) 
character {samabbagacarita), and [7] unexcitable character 
( mandarajaskacarita). 

What is the classification according to their release 
( niryanaprabbeda )? It is threefold: [1] that of the Vehicle of the 


1 Vitarka does not mean "reasoning ' here. See also above, p. 184, n. 14. 
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Disciples ( Sravakaydnika ), [2] that of the Vehicle of the Solitary 
Buddhas {pratyekabuddbayanika), and [3] that of the Great 
Vehicle ( mabdydnika). 

What is the classification according to their receptacle 
(<3 dbaraprabheda)? It is threefold: [1] he who has not yet 
acquired the equipment (asambhrtasambhara), [2] he who has 
acquired and has not acquired the equipment ( sambhrta - 
sambhrtasambhara), and [3] he who has already acquired the 
equipment ( sambhrtasambhara). 

What is the classification according to their application 
(prayogaprabbeda )? It is twofold: [1] he who follows trust 
(Sraddhdnusdrin ) and [2] he who follows the teaching 
(dharmanusdrirt). 

What is the classification according to their fruit (result) 
( phalaprabheda )? It is of twenty-seven kinds: [1] he who is 
resolved on trust (sraddhadhimukta) , 2 [2] he who has attained 
to view (vision) (drstiprdpta), [31 the bodily witness (kaya- 
saksin), [4] he who is freed by wisdom (prajndvimukta), (51 he 
who is freed by the two means (ubhayatobhagavimukta ), [6] he 
who progresses towards the “fruit of stream-winning” ( srotd - 
pattipbalapratipanna), [7] he who is a “stream-winner” ( srota - 
apanna), [8] he who progresses towards the “fruit of once- 
returner” ( sakrdagamiphalapratipanna), [9] he who is a “once- 
returner" {sakrdagamiri) , [10] he who progresses towards the 
“fruit of non-returner” ( anagamiphalapratipanna ), [11] he who 
is a “non-returner” ( anagamin ), [12] he who progresses towards 
the fruit of arhatship ( arhattvaphalapratipanna ), [13] the arhat 
(.arhari), [14] he who will only be reborn seven times at the most 
(saptakrdbhavaparama), [15] he who is destined to be reborn in 
several families ( kulamkula ), [16] he who has only a single 
interval ( ekavicika ), [17] he who attains Parinirvana in the inter¬ 
mediate state (.antaraparinirvayin), [181 he who, on being born, 
attains Parinirvana ( upapadyaparinirvayin), [19] he who attains 
Parinirvana without any effort (construction) ( anabhisamskara- 


2. These twenty-seven terms are all explained below, p. 204 ff. and in the 
notes. 
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parinirvayiri) , (20) he who attains Parinirvana by effort (con¬ 
struction) ( sdbhisamskaraparinirvdyin) , 121] he who goes up¬ 
stream (urdhvamsrotas), [22] the arhat of regressive nature 
( parihdnadharma arhari), [231 the arhat of intent nature 
( cetanadhamia arhari), [24] the arhat of guarded nature 
( anuraksanddharma arhari), [25] the stable and unshakeable 
arhat (sthitakampya arhari), [26] the arhat of penetrating nature 
( prativedhadhamia arhari), and [27] the arhat of immovable 
nature ( akopyadhamia arhari). 

What is the classification according to their realm ( dhatu- 
prabheda )? [It consists of] the ordinary man (prthagjana), he 
who is in training ( Saiksa ) and he who is beyond training 
(aSaiksa), (all three) in the realm of desire (kdmadhdtu). Just as 
the realm of desire is threefold, so are the realms of form 
( rupadhdtu) and of the formless (drupyadhdtu) threefold. The 
bodhisattva dwells in the realms of desire and of form. The 
Solitary Buddha (pratyekabuddha) dwells in the realm of desire. 
The realm of the Tathagata is inconceivable ( acintya ). 

What is the classification according to their career (caryd- 
prabheda)? In brief, it is fivefold: [1] the bodhisattva whose 
career is directed by high resolve (adhimukticarxbodhisatlvd), 
[2] the bodhisattva whose career is directed by earnest intention 
( adhyd&ayacdribodhisattva) , 1 [3] the bodhisattva whose career 
is provided with signs (.sanimittacdribodhisattva), [4] the 
bodhisattva whose career is devoid of signs ( animittacdri - 
bodhisattva), and [51 the bodhisattva whose career is devoid of 
construction ( anabh isamskdracd ribodh isattva) . 4 

What is a person whose character is dominated by craving 
( ragacarita)? The one in whom craving is intense and extensive 
(tivrdyataraga ). It is the same for persons whose characters are 

♦ 

3. The Bodh. bhQmi, p. 313, defines adbydSaya : traddbapurro dharma- 
vicayapurvakaS ca biiddbadbarmesu yodbimoksab pratyavagamo niScayo 
bodbisattvasya, so dbydSaya ityucyate. “The strong intention, profound compre¬ 
hension, firm conviction of a bodhisattva, which are preceded by trust and inves¬ 
tigation of the teaching, with regard to the Buddhadharma: that is called 
adbyaSaya" 

4. These five terms refer to various stages of the bodbiscittvabbumi and are 
explained below, pp. 216-17. 
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dominated by hatred ( dvesa ), delusion ( moha ), pride ( maria ) or 
distraction ( vitarka ). 

What is a person whose character is normal (balanced) 
isamabhagacarita )? The one whose defilements are normal 
(balanced, natural) ( prakrtisthakleSa ). 

What is a person whose character is unexcitable ( manda - 
rajaskacarita )? The one whose defilements are infinitesimal 
CtanutarakleSa ) by nature. 

What is a person belonging to the Vehicle of the Disciples 
(. Sravakayanika )? It is a person who, having obtained or not the 
attainments (samapanno v& asamapanno va) y dwelling in the 
Dharma of the Disciples ( Sravakadharniataviharin ), having 
obtuse (weak) faculties ( mrdvindriya ) by nature, set on his 
own liberation (svavimuktipranihita ), having the intention of 
becoming free (vimuktcltoya) by means of the cultivation of 
detachment ( vairdgyabhcivana ), dependent on the Canon of 
the Disciples ( Sravakapitaka ), practicing the major and minor 
virtues ( dhanncinudharmaccirin ) by means of the cultivation of 
vigor ( viryabhdiand ), puts an end to suffering. 

What is a person belonging to the Vehicle of the Solitary 
Buddhas ( pratyekabuddhayanika )? It is a person who, having 
or not obtained the attainments, dwelling in the Dharma of the 
Solitary Buddhas ( pratyekabuddhadharmatavihclrin ), having 
middling faculties ( madbyendriya ) by nature, set on his own 
liberation, having the intention of becoming free by means of 
the cultivation of detachment, having the intention of attaining 
Awakening ( adhigatabodhydSaya ), by alone cultivating the 
attestation, dependent on the Canon of the Disciples, practicing 
the major and minor virtues by means of the cultivation of vigor, 
having previously aroused or not the qualities leading to 
penetration ( nirvedhabhciglya ), having previously obtained or 
not a fruit, born in a time when there is no Buddha in the world 
(abuddhaloka or abuddhabhava ), 5 confronting the Noble Path 
through internal will ( adhyatmacetana ) alone, dwelling alone 


3- A Pratyekabuddha only appears in the world at a time when there is no 
Buddha, that is, a Samyaksambuddha “Perfectly Awakened.” A Buddha and a 
Pratyekabuddha never appear at the same time. 
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(ekavihariri) like the horn of a rhinoceros (khadgavisana- 
kalpa ), 6 7 or a solitary conqueror (pratyekajind) living in a group 
(vargacariri); puts an end to suffering. 8 

What is a person belonging to the Great Vehicle ( maha - 
yanika )? It is a person who, having obtained or not the attain¬ 
ments, dwelling in the Dharma of the Bodhisattvas ( bodhisattva - 
dharmataviharin ), having sharp faculties ( txksnendriya ) by 
nature, set on the liberation of all beings ( sarvasattvavimoksa ), 
having the intention of attaining unestablished Nirvana 
C apratisthitanirvdnaSaya ), dependent on the Canon of the 
Bodhisattvas ( bodhisattvapitaka ), practicing the major and 
minor virtues by means of the cultivation of vigor, ripens beings 
(sattvdn paripacayati ), cultivates the pure stage of the Buddhas 
(Suddhdm buddhabhumim bhdvayati ), receives the predic¬ 
tion ( vyakarana ) 9 and attains Perfect Awakening ( samyak - 
sambodhi). 


6. Cf. eko care khaggaiisdnakappo (KhaggatHsana Sutta, Sn, p. 6, vv. 35-75). 

Khadgatn$dnakalpa is usually translated by “like a rhinoceros" (La Valine 

Poussin, KoSa, ch. Ill, p. 194). However, khadga or khadgin means “rhinoc¬ 
eros," vi$dna “horn," and kalpa “like." Therefore, khadgavisdnakalpa should 
mean “like the horn of a rhinoceros." In fact the SnA, p. 65, explains* tilt* 
expression clearly in this sense: khaggavisdnam natna khaggamigasingam 
“khaggavisdna means the horn of the animal (called) khagga (i.e., rhinoc¬ 
eros)." Since the Asian rhinoceros has o«ly one horn, a person dwelling alone 
can be compared to the horn of that animal. But the term khaclgavisdna can 
also be considered as a composite babuvrihi meaning “he who has a horn like 
a sword," an expression close to khadgin “he who has a sword (i.e., a horn 
like a .sword).” In this case, khadgavisdnakalpa can be translated by “like a 
rhinoceros." [Tr.: On this subject see also K. R. Norman, “Solitary as Rhinoceros 
Horn" in Buddhist Studies Review 13, 2, pp. 133-42.) 

7. There are two classes of Pratyekabuddhas: Khadgavisdnakalpas living 
alone and Vargacarins living in a group. The Paccekabuddhas mentioned in 
the Isigili Sutta (M III, p. 68 ff.) are Vargacarins whilst the Khaggavisdna Sutta 
(Sn, p. 6 ff.) describes the Pratyekabuddha who is a khadgavisdnakalpa. 

8. The descriptions of the Paccekabuddha in the Pali sources are nearly 
the same. For details, see SnA I, pp. 47, 51, 58, 63; Puggalapahnatti, p. 14; 
J3 IV, p. 341. 

9. Vyakarana : a prediction uttered by the Buddha announcing that a 

certain person (a bodhisattva) will one day become a Buddha. 
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What is a person who has not acquired the equipment 
(,asambhrtasambbdra)? It is a person who depends on the 
teaching dominated by the Truth, has weak dispositions ( mrdu - 
matra ), is resolved on pure trust ( SuddhaSraddhadhimukta ), 
is endowed with weak qualities leading to deliverance ( mrdu - 
matramoksabhagiya) and whose duration of rebirths is not 
defined ( aniyatajanmakalika ). 10 

What is a person who has and has not acquired the 
equipment ( sambhrtdsambhrtasambhara )? It is a person who 
depends on the teaching dominated by the Truth, has middling 
dispositions ( madhyamatra ), is resolved on pure trust, is 
endowed with the middling qualities leading to deliverance 
(madhyamatramoksabhagiya), and whose duration of rebirths 
is defined (niyatajanmakdlika ). n 

What is a person who has acquired the equipment 
(sambhrtasambbdra )? It is a person who depends on the 
teaching dominated by the Truth, has superior dispositions 
(adhimatra ), is resolved on pure trust, is endowed with supe¬ 
rior qualities leading to deliverance ( adhimdtramoksabbdgiya ), 
and whose duration of rebirths is limited to this one life 
(tajja n makdlika ). 12 

Furthermore, a person who has not acquired the equip¬ 
ment ( asambhrtasambbdra) is a person who depends on the 
teaching dominated by the Truth, who is endowed with weak 
acquiescence in profound reflection on the teachings ( mrdu - 
matradharrnanidhyanaksanti) concerning the Truths, who is 
endowed with weak qualities leading to penetration ( mrdu- 
matranirvedhabhagiya ), and whose duration of rebirths is not 
defined. 

A person who has and has not acquired the equipment 
(sambbrtdsambhrtasambhdra) is a person who depends on 
the teaching dominated by the Truth, who is endowed with 
middling acquiescence in profound reflection on the teachings 


10. This is an ordinary man (prlhagjana ). 

11. This is an arya who is Saiksa (in training). 

12. This refers to the arhat. 
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concerning the Truths, who is endowed with middling qualities 
leading to penetration, and whose duration of rebirths is 
defined. 

A person who has acquired the equipment (sambhrta- 
satnbhara) is a person who depends on the teaching dominated 
by the Truth, who is endowed with strong acquiescence in 
profound reflection on the teachings concerning the Truths, 
who is endowed with strong qualities leading to penetration, 
and whose duration of rebirths is limited to this one life. 

The three categories of qualities leading to penetration, 
with the exception of the supreme worldly qualities Uaukikd- 
gradharma), are instantaneous ( ksanika ) and not continuous 
( aprdbandhika) , by reason of the very nature of the supreme 
worldly qualities. The person whose duration of rebirths is 
limited to this one life ( tajjanmakcilika ), by attaining compre¬ 
hension of the Truth ( abhisamaya ), loses (parihiyate) the weak, 
middling and strong qualities leading to deliverance and 
penetration, and this results in « loss of conduct ( samudaccira- 
parihani) and not loss of the residues (vOsanaparibani). 

« What is a person who follows trust (Jraddhanusariti)? 
It is he who, having acquired the equipment (. sambhrta- 
sambbdra) and having weak faculties ( mfdvindriya ), applies 
himself (prayujyate) to the comprehension of the Truth 
(satydbhisamaydya) while recalling the instruction given by 
others ( paropadeSa ). 13 


13. Cf. the definition of the saddhanusdri in M I, p. 4~9: Katamo ca 
bhikkhave saddhanusdri? Idha bhikkhave ekacco puggalo ye te santd 
vimokkha atikkamma rupe druppa te na kdyena phassitvd liharati, panndya 
c'assa disvd asava aparikkhina honti, Tathagate c'assa saddhdmattam hoti 
pemamattam, api c 'assa ime dharnmd honti, seyyathidam saddhindriyam, 
viriyindriyam, satindriyam, samadhindriyam, pannindriyam. Ayam vuccati 
bhikkhave puggalo saddhanusdri. 

“O monks, what is a person who follows trust? There is, O monks, a certain 
person who does not touch (feel) with his own body the calm deliverances of 
the formless realm, which are beyond the realm of form, and who has not 
destroyed his impurities after having seen with his wisdom, and who only has 
trust in, and affection for, the Tathagata, but who possesses these qualities. 
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« What is a person who follows the teaching ( dharma- 
nusariri)? It is he who, having acquired the equipment and 
having sharp faculties ( txksnendriya ), applies himself to the 
comprehension of the Truth, by himself recalling the teaching 14 
dominated by the Truth ( satyadhipateya dharma ). 15 


namely: the faculties of trust, vigor, mindfulness, concentration and wisdom. 
That man, O monks, is called a person who follows trust.” 

Cf. also the description of the saddhanusdri in Vism, p. 659: Yo hi aniccato 
manasikaronto adhimokkhabahulo saddhindriyam patilabhati, so sotapatti- 
maggakkhane saddhdnusari hoti. 

“If a person, full of devotion, reflecting on impermanence, obtains the 
faculty of trust, he, at the moment of entering the sotapatti path, is (called) 
saddhanusdri." 

14. This explanation agrees with the definition of the dhammdnusdri 
in MA III, p. 190: dhammam anussaratiti dhammdnusdri. “dhammdnusdri 
means ‘recalling the teaching.’" 

15. Cf. the definition of the dhammdnusdri in M I, p. 479: Katamo ca 
bhikkhave puggalo dhammdnusdri? Idha bhikkhave ekacco puggalo ye te 
santd vimokkhd atikkamma rupe aruppd te na kdyena phassitvd liharati, 
panndya c'assa disvd asavd aparikkhind honti, Tathdgatappaveditd c'assa 
dhammd panndya mattaso nijjhanam khamanti, api c 'assa ime dharnmd 
honti, seyyathidam: saddhindriyam, viriyindriyam satindriyam, samddhi- 
ndriyam, pannindriyam. Ayam vuccati bhikkhave puggalo dhammdnusdri. 

“O monks, what is a person who follows the teaching? There is, O monks, 
a certain person who does not touch (feel) with his own body the calm deliv¬ 
erances of the formless realm, which are beyond the realm of form, and who 
has not destroyed his impurities after having seen with his wisdom, and who 
partly acquiesces through his wisdom in profound reflection on the teachings 
expounded by the Tathagata, but who possesses these qualities, namely: the 
faculties of trust, vigor, mindfulness, concentration and wisdom. That man, O 
monks, is called a person who follows the teaching.” 

Cf. also the description of this person in Vism, p. 659: Yo patia anattato 
manasikaronto vedabahulo pannindriyam patilabhati, so sotapattimagga- 
kkhane dhammdnusdri hoti. 

“If a person, full of knowledge, reflecting on the absence of self, obtains the 
faculty of wisdom, he, at the moment of entering the sotapatti path, is (called) 
dhammd n usdri ." 

The Culagopalaka Sutta (M I, p. 226) compares the saddhanusdri and 
dhammdnusdri to a new-born calf which needs its mother’s help to cross the 
river. Such are these two persons who are at the start of the sotapatti path 
(pathamatnaggasamangino , MA II, p. 267). ( continued) 
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« 1. What is a person resolved on trust ( Sraddbadbimukta )? 
A person who follows trust ( Sraddbdnusdrin) (is called Sraddba- 
dhimukta) at the moment he obtains the fruit ( phalakale ). 16 

« 2. What is a person who has attained to view (vision) 
( drstiprapta )? A person who follows the teaching ( dharma- 
nusdrin) (is called drstiprapta ) at the moment he obtains the 
fruit (phalakale). 17 

( note 15 continued:) The five qualities ( indriya )— saddhd, liriya , sati, 
samddhi, pannd —are more developed in the dhammanus&ri than in the 
saddhanusari. As these five faculties go on developing, one becomes succes¬ 
sively sotapanna , sakadagdmx, andgam't and arahant (S V, p. 200 (12 (2))). 

16. In the Pali sources, this person is called saddhdvimutta “freed by 
means of trust." Vism, p. 659, agrees with the definition in our text when it says 
that the saddhdnusdri is called saddhdvimutta in the seven other stages, i.e., 
sotdpattiphala , etc. (sesesu sattasu thdnesii). 

Cf. the definition of the saddhdvimutta in M I, p. 478: Katamo ca bhikkhaie 
puggalo saddhdvimutto? Idha hhikkhaie ekacco puggaloye te santd nmokkhd 
atikkamma rupe druppd te na kdyena phassitid vibarati, panndya cassa 
disvd ekacceparikkhind honti, Tathdgate c 'ossa saddhd nivitthd hoti mulajdtd 
patitthitd. Ayam vuccati hhikkhaie puggalo saddhdvimutto. 

“O monks, what is a person who is freed by means of trust? There is, O 
monks, a certain person who does not touch (feel) with his own body the 
calm deliverances of the formless realm, which are beyond the realm of form, 
and who has destroyed some of his impurities, having seen with his wisdom, 
and whose trust in the Tathagata is fixed, rooted, established. That man, O 
monks, is called a person who is freed by means of trust.” 

17. The Vism, p. 659, says that a person who was dhammdnusdri at the 
moment of his entry into the sotapattimagga becomes ditthippatta in the other 
six stages, i.e., from the sotdpattiphala to the arahattamagga, but when he 
obtains the arahattaphala, he is a panhavimutta . 

Cf. the definition of the ditthippatta in M I, p. 478: Katamo ca hhikkhave 
puggalo ditthippatto? Idha hhikkhave ekacco puggalo ye te santd limokkha 
atikkamma rupe druppd te na kdyena phassitid viharati, panndya c assa disid 
ekacce dsavd parikkhind honti, Tathagatappaieditd c assa dhammd panndya 
voditthd honti vocaritd. Ayam vuccati hhikkhave puggalo ditthippatto. 

“O monks, what is a person who has attained to view (vision)? There is, O 
monks, a certain person who has not touched (felt) with his own body the calm 
deliverances of the formless realm, which are beyond the realm of form, and 
who has destroyed some of his impurities, having seen by meaas of his wisdom, 
and who has seen and understood the teachings expounded by the Tathagata. 
That man, O monks, is called a person who has attained to view (vision)." 
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« 3. What is a person who is a “bodily witness” (kaya- 
saksiti)? It is a person in training ( Saiksa) who experiences the 
eight deliverances (astavimoksa) } 8 

18. Astavimoksa. [1] as long as one remains in the realm of form, one sees 
visible forms ( rapt rupani passati), [21 freed from the perception of visible 
forms in oneself, one perceives visible form externally ( ajjhattam ardpasahhi 
bahiddha rupani passati), (31 experiencing the pleasant, one is filled with 
devotion ( subhantveva adhimutto hoti), 141 sphere of infinite space (dkdsa- 
nahcdyatana), 15) sphere of infinite consciousness (vinhananahcdyatana), 
[61 sphere of nothingness (dkincahhdyatana), [71 sphere of neither perception 
nor non-perception ( nevasahhdnasanhdyatana), and (81 cessation of per¬ 
ception and feeling ( sahhdvedayitanirodha ). For details, see D 111, pp. 261-2; 

A IV, p. 306; Vbh, p. 342; KoSa, ch. VIII, p. 203 ff. 

Cf. the definition of kdyasakkhi in M I, p. 478: Katamo ca hhikkhave 
puggalo kdyasakkhi’ Idha hhikkhave ekacco puggalo ye te santd vimokkhd 
atikkamma rupe druppd te kdyena phassitid viharati, panndya c'assa disvd 
ekacce dsavd parikkhind honti. Ayam vuccati hhikkhave puggalo kdyasakkhi. 

“O monks, what is a person who is a bodily witness? There is, O monks, 
a certain person who touches (feels) with his own body the calm deliverances 
of the formless realm, which are beyond the realm of form, and who has 
destroyed some of his impurities, having seen with his wisdom. That man, O 
monks, is called a person who is a bodily witness." See also A IV, p. 451 

Cf. also the definition in Vism, p. 659: Yopana dukkhato manasikaronto 
passaddhibahulo samddhindriyam palilabhati, so sabhattha kdyasakkhi 
ndma hoti. 

“If a person, full of serenity, reflecting on suffering, obtains the faculty of 
concentration, he is everywhere called kdyasakkhi." 

There is an interesting discussion (A I, pp 118-20) between Sariputta, 
Savittha and Maha-Kotthita as to the best of the three persons saddhavimutta 
(- Sraddbadbimukta), ditthippatta (- drstiprapta) and kdyasakkhi (= kdya- 
sdksin). Savittha prefers the saddhavimutta because that person has highly 
developed the faculty of trust (saddhindriya), Maha-Kotthita thinks that the 
kdyasakkhi is the best because he has highly developed the faculty of concen¬ 
tration ( samddhindriya ); Sariputta considers the ditthippatta as the best as he 
has highly developed the faculty of wisdom (pahmndnya). As their opinions 
differ, they go to see the Buddha and submit them to his judgement. The 
Buddha says that it is not possible to decide whether one is better than the 
other two, because any of them may be progressing towards arahantship 
(arahattaya-patipanno) and that any of them may be sakaddgdmi or 
anagami. 

According to the KoSa, an anagdmin w-ho is in possession of samjna- 
vedayitanirodha is a kayasdksin. For details, see KoSa, ch. VI, p. 223 ff- 
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« 4. What is a person freed by means of wisdom ( prajnd - 
vimukta )? It is a person who has destroyed his impurities 
(ksinasrava , i.e. an arhat), but does not experience the eight 
deliverances ( astavimoksa ). 19 

« 5. What is a person freed by the two means ( ubbayato- 
bhagavimukta)? It is a person who has destroyed his impurities 
(ksinasrava , i.e. an arhat) and who experiences the eight deliv¬ 
erances (astavimoksa). 20 

« 6. What is a person progressing towards the “fruit of 
stream-winning” ( srotapattiphalapratipannaka )? It is a person 
who is in the fifteen mental (thought-) moments ( cittaksana ) 
leading to penetration (nirvedbabhagiya) and pertaining to the 
path of vision ( darianamdrga. ). 21 

19. This definition is corroborated by that of the pahndvimutta in M I, 
p. 477: Katanio ca bhikkhavepuggalo pahnduimutlo? Idha bhikkhave ekacco 
puggalo ye te santa vimokkhd atikkamma rupe druppd te na kdyena phassitvd 
viharati, pahndya cassa disvd dsavd parikkhind honti. Ayam vuccati 
bhikkhave puggalo pahhdvimutto. 

“O monks, what is a person freed by means of w isdom? There is, O monks, 
a certain person who does not touch (feel) with his own body the calm 
deliverances of the formless realm, which are beyond the realm of form, but 
who has destroyed his impurities, having seen w ith his wisdom. That man, O 
monks, is called a person freed by means of wisdom.” 

The state of prajndvimukta is attained through the cultivation of lidariana 
“inner vision" (A I, p. 61). According to the Vism, p. 659, when a ditthippatta 
becomes an arhat, he is called paiinavimutta Cf. KoSa, ch. VI, pp. 274, 276. 

20. D II, p. 71 fully corroborates this definition. See also A IV, p. 453- 

Cf. the definition of the ubhatobhagaiimutta in M I, p. 477: Katamo ca 
bhikkhave puggalo ubhatobhdgavimutto? Idha bhikkhave ekacco puggalo ye 
te santa vimokkha atikkamma rupe druppd te kdyena phassitvd viharati, 
pahhdya c assa disvd dsavd parikkhind honti. Ayam vuccati bhikkhaie 
puggalo ubhatobhagavimutto. 

“O monks, what is a person freed by the two means? There is, O monks, 
a certain person who touches (feels) with his own body the calm deliverances 
of the formless realm, which are beyond the realm of form, and who has 
destroyed his impurities, having seen w ith his wisdom. That man, O monks, is 
called a person freed by the two means." 

See also KoSa, ch. II, p. 205; VI, pp. 273, 275; Vism, p. 659. 

21. The fifteen thought-moments ( cittaksana ) mentioned here are from the 
duhkhe dharmajhdnaksanti (acquiescence in knowledge of the teaching on 
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« 7. What is a person who is a “stream-winner” ( srota - 
apanna )? It is a person who is in the sixteenth thought- (mental) 
moment ( cittaksana ) pertaining to the path of v ision (darfana- 
niarga) 22 

« The path of vision ( darfanamarga ) is the entry into the 
certainty of perfection (samyaktvaniydmavakrdnti). 2i It is also 
the comprehension of the Truth ( dbarmabhisamaya ). A person 
who is not freed from desire for the sense-pleasures ( kamesv- 
avitaraga), by entering the certainty of perfection ( samyaktva - 
niyamam avakramati), becomes a “stream-winner" ( srota - 
apanna). A person who is for the most part freed from desire 
for the sense-pleasures, by entering the certainty of perfection, 
becomes a “once-returner" (sakrddgdmiri). A person who is 
freed from desire for the sense-pleasures, by entering the 
certainty of perfection, becomes a “non-returner” ( anagdmin ). 

« If one becomes a “stream-winner” ( srota-apanna) by 
abandoning the defilements (kleSa) which should be aban¬ 
doned by means of vision (darfana), why is it said that one 
becomes a “stream-winner” by abandoning the three fetters 
Csamyojana)? 2i Because they (the three fetters) include the 
principal elements ( pradhdnasamgraha ). 25 Why are they (the 


suffering) up to the mdrge’nvayajhdnaksdnti (acquiescence in the subsequent 
knowledge of the path). For details, see above, pp. 144-5. 

22. The sixteenth thought-moment mentioned here is the mdrge'nvaya- 
jndna (subsequent know ledge of the path). See above, p. 145. See also Ko$a, 
ch. VI, p. 192. For details concerning sotdpanna,, see D I, p. 156; III, pp. 107, 
132, 227; A II, p. 89; S II, p. 68; III, pp. 203, 225; V, p. 193; Vism, pp. 6, 709. 

23. Samyaktva (Pali sammatta) is the abandoning of the defilements 
(kleSa), the state of perfection which is Nirvana. Samyaktvaniydmdvakranti 
(Pali sammattaniyamaokkanti) is entry into the path which leads definitively 
to perfection, Nirvana. A III, p. 442, says that a person w'ho enters the certainty 
of perfection ( sammattaniydmam okkamamdno) will obtain the fruits ( phala ) 
of sotapatti. sakadagami , andgdmi and arahant. 

For details, see S III, p. 225; A III, pp. 442-3; D HI, p. 217; KoSa, ch. Ill, 
p. 137; Vism, p. 611. 

24. The three fetters: satkdyadrsti (view of individuality), ticikitsa (doubt), 
filavrataparamarSa (adherence to observances and rituals). 

25- Because the three fetters are the principal obstacles. 
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elements) principal ones? Because they (the fetters) are the 
cause of not getting away ( anuccalanakarana ); 26 because, 
although one may have got away (uccalita), they are the cause 
of false emancipation ( mithyaniryanakdrana ); r because they 
are the cause of that emancipation not being perfect ( samyag 
aniryanakarana)- 28 because they are also the cause of the dep¬ 
ravation of the knowable ( jneyavipratipatti) , the depravation of 
views ( drstiwpratipatti ), the depravation of the counteractives 
(pratipaksavipratipatti). 

« 8. What is a person progressing towards the fruit of the 
once-returner ( sakrdagdmiphalapratipannaka )? It is a person 
who, in the path of mental cultivation (bhdvandmdrga), is 
on the way to abandoning the five categories of defilements 
pertaining to the realm of desire ( kdmdvacardndm panca- 
prakardndm kleSandm). 29 

«9- What is a person who is a once-retumer ( sakrd- 
dgdmin)? It is a person who, in the path of mental cultivation 
( bhdvandmdrga ), is on the way to abandoning the sixth 
category of defilements pertaining to the realm of desire 
(kamdvacarasya sasthasya kleSaprakdrasya ). 50 


26. Because they bind beings to Sarpsara (the cycle of existence) and 
prevent them from taking a step towards emancipation. 

27. Even if one takes a step towards emancipation, one can take a wrong 
path ( mithyamarga) leading to false emancipation due to SilavrataparamarSa 
(adherence to external observances, rituals and ceremonies) and to vicikitsa 
(doubt with regard to the right path). 

28. Because of the false view of individuality ( satkayadrsti ), doubt with 
regard to the right path ( vicikitsa ) and adherence to rituals, ceremonies, etc. 
(SilavrataparamarSa), one may attain something which is not perfect emanci¬ 
pation. It is therefore necessary to rid oneself of these three bad principal 
elements in order to gain “stream-winning" leading to perfect emancipation. 

29. The five categories of defilements: adhimatra-adhimatra (strong- 
strong), adhimatra-madhya (strong-middling), adhimatra-mrdu (strong- 
weak), madbya-adhimatra (middling-strong), madhya-madhya (middling- 
middling). See above, p. 154 and n. 183- 

30. The sixth category of defilements: madbya-mrdu (middling-weak). 

For details concerning the sakadagdmi, see D I, pp. 156, 229; III, p. 107; 

M I, p. 34; S III, p. 168 ; A I, pp. 120, 232; II, pp. 89, 134; III, p. 384; rv, pp. 292, 
380; V, p. 138; Vism, p. 710. 
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« 10. What is a person progressing towards the fruit of the 
non-returner (anagamiphalapratipannaka)? It is a person who, 
in the path of mental cultivation ( bhdvandmdrga ), is on the 
way to abandoning the seventh and eighth categories of defile¬ 
ments pertaining to the realm of desire (kdmdvacardndm 
sapta mast a manam kleSaprakdratidm ). 31 

« 11. What is a person who is a non-returner ( andgdmiri )? 
It is a person who, in the path of mental cultivation ( bhavana - 
marga), is on the way to abandoning the ninth category of 
defilements pertaining to the realm of desire (.kamdvacarasya 
navamasya kleSaprakarasya ). 32 

«If one becomes a non-returner (andgdmiri) by aban¬ 
doning all the defilements pertaining to the realm of desire 
which should be abandoned by means of mental cultivation 
(bhavana), why is it said that one becomes a non-returner by 
abandoning the five lower fetters ( avarabhdgiyasamyojana )? 33 
Because they (the fetters) include the principal elements 
(pradhdnasamgraha ). Why are they (the elements) principal 
ones? Because of the lower destiny (galyavara) and the lower 
realm (dhatvavara ). M 

« 12. What is a person progressing towards the fruit of 
arhatship (arhattvaphalapralipannaka)? It is a person who is 
on the way to abandoning the eight categories of defilements 


31. The seventh and eighth categories of defilements: mrdu-adhimatra 
(weak-strong) and mrdu-madbya (weak-middling). 

32. The ninth category of defilements: mrdu-mrdu (weak-weak). 

For details concerning the anagami, see D I, p 156; II, p. 92; III, p. 107; 
M II, p. 146; A I, p. 64; II, pp. 134, 163: S III, p. 168; Vism, pp. 677, 708, 
710. 

33. The five lower fetters: 1. satkayadrsti (view of individuality), 2. vicikitsa 
(doubt), 3. SilavrataparamarSa (adherence to observances and rituals), 4. kama- 
raga (craving for sense-pleasures), and 5. vyapada or pratigha (ill-will or 
repugnance). 

34. The five lower fetters (avarabbagiyasamyojana) bind beings to the 
lower realm ( dhatvavara ), i .e., the kamadhatu, realm of desire, and lead them 
to a lower destiny (gatyavara ), i.e., rebirth in the kamadhatu which even 
includes the world of animals and ghosts (preta) and hell (naraka). This is the 
principal element of the avarabhagiyasamyojanas. 
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up to the summit of existence (yavad bbavagrikanam asta- 
prakaranam kleSanam ). 35 

« 13. What is an arhat? It is a person who is on the way 
to abandoning the ninth category of defilements pertaining to 
the summit of existence (bhavagrikasya navamasya kleSa- 
prakarasya ). 36 

« If one becomes an arhat by abandoning all the defile¬ 
ments pertaining to the three realms (traidhatukavciccirfinciTn 
sarvakleSdnam ), 3? why is it said that one becomes an arhat 
by abandoning the higher fetters ( ardhvabhdgiya )? 38 Because 
they (the fetters) include the principal elements ( pradhdna- 
samgraha). Why are they (the elements) principal ones? Be¬ 
cause of the attachment to the higher realm ( urdhvopdddna ) 
and the non-abandoning of the higher realm ( urdhvdpari- 
tydga). 39 

« 14. What is a person who will only be reborn seven times 
at the most ( saptakrdbhavaparama )? It is he who, having 
become a “stream-winner” ( srota-clpanna ), reaches the end of 
suffering ( duhkhasycintam ), after having wandered through 


35. The eight categories of defilements: 1. adbimOtra-adhimdtra, 
2. adhimatra-madhya, 3. adhimdtra-mrdu, 4. madhya-adhimatra , 5- rnadhya- 
madhya, 6. madhya-mrdu, 7. mrdu-adhimatra, 8. mrdu-mailhya. See above, 
p. 154 and n. 183. 

36. The ninth category of defilements: mrdu-mrdu. See above, p. 154 and 
n. 183- 

With regard to the arhat, see also S IV, pp 151, 252; Vism. pp. 6, 14,97,164, 
442, 708. 

37. Pradhan’s reading (p. 90) traidhatukanam kamatacaranam sarva- 
kleianam is obviously an error, because traidhatuka includes not only 
kamavacara , but also ruparacara and anlpyavacara. Gokhale (p. 36) reads 
correctly: traidhatukavacararxam sanakleSanam. 

38. The five higher fetters: 1. rupamga (craving for the realm of form), 
2. arupyaraga (craving for the formless realm), 3- mana (pride), 4. auddhatya 
(restlessness), 5. auidya (ignorance). 

39. Because of the higher fetters ( urdhiabhagiyasamyojana) beings are 
bound to the higher realms ( urdhiopadana ), i.e., bound to the realm of form 
( nlpadhatu) and the formless realm ( arupyadhatu ), and they do not abandon 
attachment to those higher realms ( urdhvaparityaga ). This is the pnncipal 
element of the urdhvabhagiyasamyojanas. 
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existences (bhavdn) as much among the gods as among man¬ 
kind ( devamanusyesu) up to seven times. 40 

« 15. What is a person who is destined to be reborn in 
several families ( kulamkula J? 41 It is a person who reaches the 
end of suffering after having wandered from family to family 
among the gods and mankind.^ 2 

« 16. What is a person who has only a single interval 
(ekavicika )? 43 It is a person who is a once-returner (sakrd- 
agamiri) who reaches the end of suffering by living only among 
the gods (devesveva). 44 

« 17. What is a person who attains Nirvana in the inter¬ 
mediate state ( antarapariniwdyin )? It is a person who, when 
the fetters of rebirth are destroyed (upapattisamyojaneprahine), 
but when the fetters of continuity (to advance) are not yet 
destroyed ( abbinirvrttisamyojane aprabine ), while advancing 
towards the intermediate existence (<antarabhavam abbinir- 
vartayan ), confronts the Path ( margam sammukhikrtyd) and 
puts an end to suffering; or who, having advanced in the 


40. Nearly the same definition of sattakkhattuparama in A I, pp. 233, 235; 
IV, p. 381: so tinnam samyojandnam parikkhaya sattakkhattuparamo 
hoti, sattakkhattuparamam deve ca rndnuse ca samdbavitva sarrisaritva 
dukkhassantam karoti. See also Pug, p. 15. Vism, p. 709, says that a 
sattakkbattuparama has weak faculties ( mudindriya ) and that his insight is 
slow (maridd tipassand). Also see KoSa, ch. VI, pp. 200, 206. 

41. In the Pali texts: kolamkola. 

42. The Pali sources specifically say that a kolamkola, who is a sotapanna, 
is only reborn luo or three times before putting an end to suffering: tinnam 
samyojananamparikkhaya kolamkolo hoti, dve i>a tini va kulani samdhdintva 
samsaritva dukkhassantam karoti. A I, p. 233; IV', p. 381; Pug, p. 16. Accord¬ 
ing to the Vism, p. 709, a kolamkola has middling faculties ( majjhimindriya ) 
and middling insight (majjhima vipassand). See also Ko$a, ch. VI, p. 206. 

43. In the Pali texts: ekabiji , lit. “having only a single seed." 

44. According to the Pali sources, an ekabifi is a sotapanna who will put 
an end to suffering by not being born as a human being, or as a god: tinnam 
samyojananam parikkhaya ekabiji hoti, ekam yeva manusakam bhavam 
nibbattitvd dukkhassantam karoti. A I, p. 233; IV. p. 380; Pug, p. 16. The Ko$a 
(ch. VI, pp. 208-9) recognizes the ekavicika as a sakrdagamin. According to 
the Vism, p. 709, an ekabiji has sharp faculties ( tikkhindriya ) and keen insight 
(tikkha lipassana). 
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intermediate existence ( abbinirurtto va antardbhave), while 
thinking of going to a rebirth existence ( upapattibhava - 
gamanaya cetayan ), confronts the Path and puts an end to 
suffering; or who, having reflected and set out towards a rebirth 
existence ( abhisancetayitvd va upapattibhavam abhisampra- 
sthitah), without however arriving at the rebirth existence 
(andgdmyopapattibhavam ), confronts the Path and puts an end 
to suffering. 45 

« 18. What is a person who, having been born, attains 
Parinirvana ( upapadyaparinirvayin )? 46 It is a person who, when 
the two kinds of fetters are not destroyed ( ubhayasamyojane 
aprahine),* 1 confronts the Path and puts an end to suffering," 8 as 
soon as he is born in the realm of form ( rupadhdtdvupapanna - 
matra evd). 

« 19. What is a person who attains Parinirvana without any 
effort (construction) ( anabhisarnskaraparinirvdyip It is a 
person who, on being bom, confronts the Path and puts an end 
to suffering without any effort. 50 » 


45. Vism, p. 710, defines the antaraparinibbayi quite differently: antara- 
parinibbayiti yattha kattbaci suddhAvdsabbave uppajjitiA Ayuvemajjbam 
appatvA va parinibbayati. u AntarAparinibbdyi designates a person who, 
having been bom in some suddbavasabbava (pure abode), even before 
reaching the middle of his life span, attains Parinirvana.' Also see Pug, p 16. 
For details concerning the antarAparinirvAyin, see Ko$a, ch. VI, p. 210 ff; 
also A II, pp. 133-4. 

46. The question and answer concerning the upapadyaparinirvdyin are 
omitted in Gokhale’s edition, obviously by mistake. 

47. The two kinds of fetters are the upapattisamyojana and abbininrtti- 
samyojana mentioned in the previous paragraph. 

48. According to the Vism, p. 710, the upabaccaparinibbAyi («= upapadya¬ 
parinirvayin) is a person who attains Parinirvana after having passed the 
middle of his life span ( ayuvemajjbam atikkamitvd parinibbayati). For 
details, see Ko$a, ch. VI, p. 211; also A I, p. 233; IV, p. 380; S V, pp. 70, 201; 
Pug, p. 16. 

49. In the Pali sources: asarnkbaraparinibbayi. 

50. The asarnkbaraparinibbayi (=» anabbisamskarapanmn ayin) , accord¬ 
ing to the Vism, p. 710, is a person who attains the higher path without 
effort ( asamkharena appayogena uparimaggam nibbatteti). See also Pug, 
p. 17. 
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20. What is a person v/ho attains Parinirvana by effort 
(construction) ( abhisamskaraparinirvayin )? 51 It is a person 
who, having been born, confronts the Path and puts an end to 
suffering by effort. 52 

21. What is a person who goes upstream (urdhvamsrotasp. 
It is a person w r ho, having been born, reaches the Akanistha 
realm by passing through the different realms of form 
(rupavacara ), and there confronts the Path and puts an end to 
suffering. Furthermore, a certain person, having ascended the 
summit of existence ( bbavagra ), confronts the Path and puts an 
end to suffering. 5 ^ 

Moreover, the fourth absorption ( dhyana ), cultivated in a 
mixed manner, consists of five different kinds: cultivated weakly 
( mrduparibhdvita ), cultivated in a middling manner ( madhya - 


51. In the Pali sources: sasanikbaraparinibbayi. 

52. According to the Vism, p. 710, the sasamkbdraparinibbdyi is a person 
who attains the higher path ( uparimagga ) by effort (sasarnkbArena 
sappayogena). See also Pug, p. 17. 

A II, p. 155, says that a sasamkbdraparinibbdyi or a asarnkbaraparinibbayi 
can attain Parinirvana in this very life or after death. A sasamkbdraparinibbdyi 
cultivates the notions of the repulsiveness of the body ( asubhdnupassi kaye) 
and nutriment (dbdre patikkQlasanni), of detachment from the whole world 
(sabbaloke anabbiratasanni) and of the impermanence of all states of condi¬ 
tioned things ( sabbasamkbdresu aniccasannf), and the thought of death is 
fully present in him (maranasanna supatittbitd) . If the five faculties— saddbd , 
viriya, sati , samddbi , panm 3—are highly developed ( adbimatta) in him, he 
then attains Parinirvana in this very life by effort. However, if his faculties are 
weak ( mudu ), he attains Parinirvana by effon, after death. 

An asarnkbaraparinibbayi can also attain Parinirvana in this very life or 
after death. An asarnkbaraparinibbayi cultivates the four jbdnas If his five 
faculties are highly developed, he attains Parinirvana in this very life without 
any effort. However, if they are weak, he then attains it, without any effort, 
after death. 

For further details, see Ko$a, ch. VI, pp. 211-12. 

53. Vism, p. 710, also defines the uddbamsota akanittbagami as a person 
who climbs the highest summit of existence and there attains Parinirvana. For 
details, see Pug, p. 17; KoSa, ch. VI, p. 212 ff. Also D III, p. 237; S V, pp. 70, 
201, 205, 237, 285, 314, 378; A I, p. 233; II, p. 134; IV, pp. 14, 73, 146, 380; 
V, p. 120. 
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paribhavita), cultivated strongly (adhimUtraparibhavita ), culti¬ 
vated very strongly ( adhimatra-adhimdtraparibbavita ) and 
cultivated middling-strongly ( madbya-adbimatraparibbavita ). 
By means of these five kinds (of the fourth dhyana) one is bom 

in the five pure abodes (Suddhavasa).^ 

22. What is an arhat of regressive nature (parihdnadharma 
arhan )? It is a person who, having weak faculties by nature 
(mrdvindriyaprakrtika ), whether distracted ( viksipta ) or not, 
intent ( cetayitvd)) or not, regresses from his state of happiness 
in this life ( drstadharmasukhavibdra ).” 

23. What is an arhat of intent nature ( cetanddhamia arhan)? 

It is a person who, having weak faculties by nature, whether 
distracted or not, regresses from his state of happiness in 
this life if he is not intent; but he does not regress if he is 
intent. 56 

24. What is an arhat of guarded nature ( anuraksand - 
dharma arhan)? It is a person who, having weak faculties 
by nature, regresses from his state of happiness in this life 
if he is distracted; but does not regress if he is not dis- 

tracted.’ 7 , . , 

25. What is a stable and unshakeable arhat ( sthitdkampya 

arhan)? It is a person who, having weak faculties by nature, 
whether distracted or not, does not regress from his state 

54. Five Suddharasas Avrha, Atapa, SudrSa, SudarSana and Akanistha. 

Nos. 17-21, i.e., antardparinin&yin, upapadyaparinmdyin, anabbisam- 
skd rapa ri n in fly in, abb isamska rapa nmn Ay in and urdhiamsrotas are all 

andgattiins, D III, p. 23 7 ; KoSa, ch. VI, p. 210. 

53. Pug, p. 11, mentions a person of regressive nature (puggalopanhana- 
dbatnmo ) and says that a person who has achieved the riipasamapattis and 
ariipasamdpattis can regress from those states through some negligence, hut 
he is not called an arahant. S I, p. 120, tells how the Thera Godhika achieved 
the samddhika cetovimutti six times and regressed from it six times, when he 
achieved it for the seventh time, he committed suicide in order not to regress 

that time. . ... 

The question of the regression of an arhat and the recovering of his state is 

discussed in KoSa, ch. IV, p. 119; V, p. 11 / ; VI, p. 253- 

56. Cf. cetanabhabbo in Pug, p. 12. 

57. Cf. anurakkhanabbabbo, ibid., p. 12. See also KoSa, ch. VI, p. 253- 
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of happiness in this life, and does not develop his faculties. 58 

26. What is an arhat of penetrating nature ( prativedhana- 
dharma arhan )? It is a person who, having weak faculties by 
nature, whether distracted or not, does not regress from his state 
of happiness in this life, but develops his faculties. 59 

27. What is an arhat of immovable nature ( akopyadharma 
arhan )? It is a person who, having sharp faculties by nature 
(txksnendriyaprakrtikd) , whether distracted or not, does not 
regress from his state of happiness in this life. 60 

(6) What is an ordinary man in the realm of desire 
(kdmdvacaraprthagjand)'* It is he who, being born in the realm 
of desire, has not acquired the noble quality ( dryadharma ). 

What is a person in training in the realm of desire 
( kdmdvacara Saiksdp It is he who, being born in the realm of 
desire, has acquired the noble quality ( dryadharma ), but still 
possesses (some of) his fetters ( samyojana ). 

What is the person beyond training in the realm of desire 
( kdmdvacara afaiksd)? It is he who, being born in the realm of 
desire, has acquired the noble quality ( aryadharma ), and no 
longer possesses any of his fetters ( samyojana ). 

Similar to the three persons in the realm of desire are the 
three persons in the realm of form ( rupavacara ). 

What is a bodhisattva in the realm of desire ( kdmdvacara) 
and in the realm of form ( rupavacara)? It is a person who, being 
born in the realm of desire or in the realm of form, and being 
endowed with absorption ( dhyana) separated from the form¬ 
less realm ( arupyadhatuvyavakarsita ), dwells in the happiness 
of the absorptions. 

What is a Solitary Buddha ( pratyekahuddha ) in the realm 
of desire? It is a person who, being born in the realm of desire, 
has by himself won to the Awakening of a Solitary Buddha 
{pratyeka(buddha)bodhi) at a time when there is no Buddha in 
the world. 


58. See KoSa, ch. VI, p. 253- 

59. See also ibid., ch. VI. p. 254. 

60. Cf. akuppadharnrno in Pug, p. 11. See also KoSa, ch. VI, p. 254. 
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What is an inconceivable (acintya) Tathagata? It is a 
person who, in the realm of desire, manifests the whole career 
of the Bodhisattva ( bodhisattvacaryA ), the career of the Buddha 
(buddhacarya), the great career ( mabacarya ), from his stay in 
the Tusita heaven up to the Mahaparinirvana. 

What is a bodhisattva who practices the career of adher¬ 
ence (devotion) ( aclhimukticari bodhisattva )? It is a person 
(bodhisattva) who dwells in the stage 61 of the career of adher¬ 
ence (devotion) ( adhimukticarya bhumi), 62 and is endowed 
with the weak, middling or strong acquiescence (consent) 
(ksdnti) of a bodhisattva. 

What is a bodhisattva who practices the career of high 
resolve ( adhydSayacdri bodhisattva )? It is a bodhisattva who 
dwells in the ten stages (daSasu bbamisu ). 63 

What is a bodhisattva who practices the career endowed 
with signs (sanimittacdri bodhisattva )? It is a bodhisattva 
who dwells in the stages (bhami) called Joyful (j pramuditd ), M 
Immaculate ( vimald ), 65 Illuminating (prabhdkari ),“ Radiant 


61. The term bhumi, in contexts such as the bodhisattvabhumis, is usually 
translated by “ground" which is one of its early meanings. However, “stage," 
which is one of the derived meanings of the term bhumi , is more appropriate 
here. 

62. This is the preparatory stage of a bodhisattva. 

63. These ten stages ( bhumi) are mentioned in the ensuing paragraphs. 

See also SQtralamkara XX-XXI, w. 32-8. 

64. This is the first bodhisattvahhumi. it is called pramudita, or mudita , 
because in this stage the bodhisattva feels great joy on seeing approaching 
Awakening ( bodhim asannam) and the possibility of being of service to other 
beings ( sattvarthasya sadhanam ), SQtralamk2ra XX-XXI, v. 32. 

65. This is the second bodhisattvahhumi. It Is called vimala because in this 
stage the bodhisattva becomes pure by freeing himself from the stain of immo¬ 
rality ( dauhfilyamala ) and the stain of attention paid to other vehicles 
(anyayanamanaskdramala ), ibid. XX-XXI, v. 33- 

66. This is the third bodhisattvahhumi. It is called prabhdkari because 
in this stage the bodhisattva diffuses the great light of the Dharma 
( dharmavahhdsa ) on other beings by reason of his search for unlimited 
dharmas through his power of samadhi ( samadhibalendpramanadharma- 
paryesanadhdranat'), ibid. XX-XXI, v. 33- 
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0 arcismati ), 6 ~ Difficult-to-vanquish ( sudurjayd ), 68 and Face-to- 
face ( abbimukhi ). 69 

What is a bodhisattva who practices the career devoid of 
signs Sanimittacdri bodhisattva )? It is a bodhisattva who dwells 
in the stage called “Far-reaching” (durafigamd). 70 

What is a bodhisattva who practices the career devoid of 
constructions Sanabhisamskdracari bodhisattva )? It is a bodhi¬ 
sattva who dwells in the stages called Immovable ( acald ) t 71 
Sharp Intelligence SsadhumatiY 2 and Raincloud of the Teaching 
( dharmamegbd ). 73 

Furthermore, the person mentioned above who is a 
stream-winner ( srota-dpanna ) is of two kinds: the one who 
acquires emancipation gradually Skramanairydnika) and the 
other who acquires emancipation outright Ssakmnairyanikd). 


67. This is the fourth bodhisattvahhumi. It is called arcismati because in 
this stage the bodhipaksadharmas begin to shine since the kleSdvarana and 
jheydvarana are destroyed, ibid. XX-XXI, v. 34. 

68. This is the fifth bodhisattvahhumi . It is called sudurjayd or durjayd 
because in this stage the bodhisattva vanquishes suffering ( duhkham jiyate). 
He is then involved in the ripening of beings ( sattvdndm paripakah) while he 
protects his mind (svacittasya raksana ), ibid. XX-XXI, v. 35. 

69. This is the sixth bodhisattvabhQmi. It is called abhimukhi because in 
this stage the bodhisattva, by means of the prajhdpdramita , is face to face 
with Samsara and Nirvana, without being established in either Sams2ra or 
Nirvana, ibid. XX-XXI, v. 36. 

70. This is the seventh bodhisattvahhumi. It is called durafigamd because 
in this stage the bodhisattva reaches the end of the practice (prayoga - 
paryantagamatia ) by means of the single path ( ekdyanapatha ), ibid. XX-XXI, 
v. 37. 

71. This is the eighth bodhisattmbhumi. It is called acald because in this 
stage the bodhisattva is not disturbed by either the perception of signs 
( nimittasamjnd ) or by the perception of effort regarding the signless 
(animittabhogasamjhd ), ibid XX-XXI, v. 37. 

72. This is the ninth bodhisatti'abhumi. It is called sadhumatx because in 
this stage intellectual discernment becomes predominant (pratisamiidmateh 
pradhanatvat ), ibid XX-XXI, v. 38. 

73- This is the tenth bodhisattvahhumi. It is called dharmamegha because 
in this stage the bodhisattva causes the Dharma to rain down on beings like 
rain from the sky, ibid. XX-XXI, v. 38. 
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He who acquires emancipation gradually is mentioned above.' 1 
He who acquires emancipation outright is a person who, having 
gained comprehension of the Truth ( satyabhisamaya.) and 
relying on the attainment ( samapatti ), abandons all the defile¬ 
ments by means of the transcendental path ( lokottaramarga). 
It is said that he has two fruits: the fruit of stream-winning 
(srotdpattiphala ) and the fruit of arhatship ( arhattvaphala). 
That person obtains perfect knowledge ( ajna , arhatship) in 
this very life, often at the moment of death. If he does not 
obtain it, it is because of his aspiration ( pranidbdna ). Then, 
through that aspiration, taking on birth only in the realm 
of desire ( kdmadhdtu ), he will become a Solitary Buddha 
(pratyekabuddha) at a time when there will be no Buddha in 

the world. 


Section Two: Definition of Comprehension 
{Abb isa may a tyavast hd na) 

What is the definition of comprehension ( abhisamaya )? In 
brief, it is of ten kinds: [11 comprehension of the Teaching 
( dharmabhisamaya ), [21 comprehension of the meaning ( arthci- 
bhisamaya), [31 comprehension of reality ( tattvcibhisamaya ), 
[41 later comprehension (, prsthabhisamaya ), [51 comprehension 
of the jewels ( ratndbhisamaya ), [61 comprehension of the 
stopping of wandering ( asamcdrabhisamaya ), [7] final com¬ 
prehension (nisthdbhisamaya), [81 comprehension of the dis¬ 
ciples ( Sravakdbhisamaya) , [91 comprehension of the Solitary 
Buddhas ( pratyekabuddhabhisamaya ), and [101 comprehen¬ 
sion of the bodhisattvas ( bodhisattvabh isamayd). 

[ll What is comprehension of the leaching ( dharmabhi- 
samaya)? It is the acquisition of intense delight ( adbimatra- 
prasada), of devotion and of conduct conforming to firm 
conviction due to the Teaching dominated by the Truth 
(satyddh ipateyadha rma ). 


74. See above, pp. 207, 210. 
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[21 What is comprehension of the meaning ( arthdbhi- 
samaya )? It is the acquisition of strong acquiescence (consent) 
in the Teaching dominated by the Truth. This acquiescence 
(consent) pertains to the stage of penetration, because it is 
manifested by the three forms of profound attention ( yoniSo- 
manaskara). These three forms are: strong-weak (adhimatra- 
mrdu), strong-middling ( adhimatra-madhya ) and strong-strong 
( adhimatra-adhimatra ). 

(31 What is comprehension of reality ( tattvabhisamaya )? It 
is that which acquires the Noble Path ( aryamarga ) at the six¬ 
teenth thought-moment of the path of vision ( darfanamarga- 
cittaksana ). 75 Moreover, in the path of vision, it brings about the 
presence [of the knowledges ijndndni)] which mark the end of 
the vision [of the Truths), definitions concerning the Truths, etc. 
In the path of mental cultivation ( bbclvanamarga ), compre¬ 
hension accesses the conventional knowledges (samvrtijndnd) 
concerning the Truths, but does not bring about their presence. 
In the path of mental cultivation, it brings about their presence 
through the power of the conventional knowledges concerning 
the Truths. 

[41 What is later comprehension ( prsthabhisamaya )? It is 
the path of mental cultivation (bhavandmcirgd ). 76 

[51 What is comprehension of the jewels ( ratndbhisamaya)? 
It is perfect faith ( avetyaprasdda ) in the Buddha, his Teaching 
{dhanna ) and the Order of his disciples ( saftgha ). 

[61 What is comprehension of the stopping of wandering 
(asam card bhisamaya)? It is the termination ( ksaya , destruction) 
of [birth in] the hells (naraka), among animals (.tiryak), among 
ghosts (preta) and in the bad destiny in which one falls head 
first, for a person who has followed the precepts (Siksd), be¬ 
cause he has obtained protection (restraint) ( samvara ). For him, 
actions (karma) and the results of actions ( vipaka) leading to a 
bad destiny (durgati) no longer function. 


75. For ihe sixteen thought moments of the path of vision, see above, 
p. 145. 

76. For bhfivanamarga , see above p. 149- 
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[7] What is final comprehension ( nisth&bhisamaya D? It is 
identical to the path of completion ( nisthamarga ) explained in 

the Truth of the Path ( margasatya )." _ 

[81 What is comprehension of the disciples ( Sravakdbhi - 

samaya)? It consists of the seven kinds of comprehension 
mentioned above. 18 It is called comprehension of the disciples 
because the latter attain their comprehension with the aid of 
others’ words (paratoghosa). 

[91 What is comprehension of the Solitary Buddhas 
(pratyekabuddhabhisamayd)? It consists of the seven kinds 
of comprehension mentioned above. It is called compre¬ 
hension of the Solitary Buddhas because the latter attain 
their comprehension without the aid of others’ words iparato- 

S [101 What is comprehension of the bodhisattvas ( bodhi- 
sattvdbbisamayo)? It is acquiescence (consent) (ksAnti) in the 
practice, but not the attestation ( saksdtknyd ), of the seven kinds 
of comprehension mentioned above. Entry into the certainty 
of perfection (samyaktvaniydmavakrclnti) of the bodhisattva 
occurs in the Joyous (, pramuditdT 9 stage. This should be under¬ 
stood as the comprehension of the bodhisattvas. 

What are the differences between the comprehension ot 
the disciples and that of the bodhisattvas? In brief, there are 
eleven- 111 difference of object ( alambanaviSesa X 80 [2] difference 
of support ( upastambhaviSesa) 81 131 difference of penetration 
(prativedhaviSesa) , 82 141 difference of attitude ( abbyupagama- 


71. See above, pp. 172-3- 

78. I.e., nos. 1-7 of this list. 

79. For pramudita, see above, p. 216, n. 64. 

80 A bodhisattva’s object (dlambana) is the realization of the MahaySna 
( mahayanabhisamaya) whilst that of a SrSvaka (disciple) .s the realization of 

the Four Noble Truths (caturaryasatydbhisamaya) 

81 A bodhisattva should acquire the sambbaras (equipments) over a very 
long period of several asamkhyakalpas whilst the period of sambhara is much 

ShC 8T Abodh^auva penetrates (realizes) the pudgalanairatmya and dbarma- 
nairatmya whilst a Sr3vaka realizes only the pudgalanairatmya. 
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vifesa), 85 [51 difference of culmination (deliverance, niryana- 
vifesa),** 16] difference of grasping ( parigrahciviSesa ), 85 (71 differ¬ 
ence of distribution ( vyavasthanaviiesa X 86 [8] difference of 
retinue (parivaraviSesa ), 8 ’ [9] difference of high birth ( abhi - 
janmavitesa X 88 [10] difference of birth ( janmaviSesa ), 89 and 
[11] difference of result ( phalcwiSesa X 90 

The difference of result is in turn of ten kinds: [1] difference 
of the revolution of the basis (afrayapardvrttivitesa ), 91 [2] differ¬ 
ence of the fullness of the virtues (gunasamvrddhiviSesa ), 92 
[31 difference of the five aspects ( pancakaraviSesa)? 5 [4] differ¬ 
ence of the three bodies ( trikayaviSesa )* [5] difference of 

83. A bodhisattva’s aim is to bring happiness to all beings as well as to 
himself. A SrSvaka’s aim is only for his own happiness. A bodhisattva’s aim is 
pardrtba whilst that of a $r3vaka is svdrtba. 

84. A bodhisattva reaches Nirvana by means of the ten bbumis. A Sravaka 
does not pass through them. 

85. A bodhisattva is in apratistb it a n ind n a, a $r3vaka is in nimpadbiSesa- 
tiindna. 

86. A bodhisattva cultivates the pure domain (Field) of the Buddhas 
(liSuddhabuddbaksetra ); a Sravaka does not cultivate one. 

87. A bodhisattva wins all beings over to his retinue, but a Sravaka has 
no retinue. 

88. A bodhisattva belongs to the family of the Buddhas, and is in the 
lineage of the Buddhas whereas a SrSvaka is not. 

89. A bodhisattva is bom in the great assembly of Tathagatas, but not so 
a Sravaka. 

90. A bodhisattva’s result is samyaksambodbi , whilst that of a Sravaka is 
Srdvakabodbi. 

The next paragraph lists the ten particular qualities of samyaksambodbi. 

91. ASrayaparairtti is the revolution of the alayaiijnana [*See p. 172, n. 2451 

92. The fullness of countless qualities such as the balas , vaiSaradyas, 
avenikadbannas , etc. 

93- 1- tiSuddbiviSesa all the idsanas are cut off. 

2. pariSodbanaviSesa. he cultivates all the buddbaksetras perfectly. 

3. kayaviSesa. the dbarmakdya is accomplished. 

4. sambbogatiSesa. he is always in the great assemblies of IxxJhisattvas, 

delighting in the dbarmarati. 

5. karmaviSesa : he performs all kinds of supernormal creations and 

does Buddha deeds ( buddbakrtya) in innumerable universes. 

94. He demonstrates the three bodies ( kdya): svabbdva (= dbarma ), 
sambhoga and nirmana. 
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Nirvana (nirvanaviSesd)” 16] difference of the acquisition of 
combined knowledge and power ( miSropamiSrajndnaSakti- 
labbaviSesa. ) ,* [7] difference of the purification of the impedi¬ 
ments ( avaranaviSodhanaviSesd) , 97 18] difference of the accom¬ 
plishment of combined actions ( miSropamiSrakarmaknya - 
viSesd) 98 [91 difference of means enabling the manifestation 
of Perfect Awakening and Nirvana ( abhisambodhinirvana- 
samdarSanopayauiSesa) and [10] difference of protection by 
means of the five kinds of aids (pancdkdraparitranainSesa). 

In which comprehensions ( abhisamaya ) are the special 
qualities (vaiSesikaguna) such as the “infinite states" (apra- 
mdna) m included? They should be understood as included in 
the later comprehension (prsthabbisamaya) and in the final 
comprehension ( nistbdbhisamaya ). And what are [the qualities] 
included [in them]? [i] infinite states ( apramana.), [n] deliver¬ 
ances ( vimoksa ), [iiil spheres of mastery ( abhibhvdyatana), 
[iv] spheres of totalization ( krtsndyatana ), [v] non-contention 


95 A SrSvaka, once in the nirupadhiSesanmdnadhatu, becomes inactive, 
but a bodhisattva retains all his bodhisattva qualities there and continues to 

work at the happiness of all beings. 

96. Because a bodhisattva has obta.ned the extremely pure dharmadhalu 
he can rely on the sarvdkdrajndna (omniscience) and powers of each and 

every Buddha. ... 

97. A bodhisattva destroys the kletevaranas and jneydvaranas . whilst a 

Sravaka destroys only the kleSavaranas ... . . f 

98. A bodhisattva directs the actions of all beings with the aid ot the 

powers of all the Buddhas. 

99. A bodhisattva manifests abhisambodhi , ripens beings and delivers 
them. 

100. Five kinds of aids to save beings: 

1. When the Buddha enters a town or village the blind recover their 

sight, ® tC Heipjng beings (0 abandon mitbyadrsti (false views) and obtain 

samyagdrsti (right views). 

3. Saving beings from the bad destinies (durgati). 

4. Helping beings to abandon Samsara and attain arhatship. 

5. Protecting bodhisattvas from the HInay2na ( ydnaparitrdna ) 

101. Apramana is an equivalent of brahmavihdra. This term and the 
others mentioned in this paragraph are explained in the following paragraphs. 
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Parana), [vi] knowledge of aspiration ( pranidhijnana), [vii] ana¬ 
lytical knowledge (pratisamvid), [viii] superknowledge ( abbi- 
jnd), [ix] characteristics and minor marks ( laksananuvyanjana), 
[x] purities (. pariSuddbi), [xi] powers (bald), [xii] perfect self- 
confidence ( vaiSdradya ), [xiii] application of mindfulness ( smrty- 
upasthana), [xiv] things not needing protecting ( araksya ), 
[xv] absence of confusion ( asampramosa [‘Note: = asammosa on 
p. 236]), [xvi] eradication of the residues ( vdsanasamudghatd ), 
[xvii] great compassion (mahakarand), [xviii] attributes of the 
Buddha (dvenikabuddhadharmd), [xix] knowledge of all the 
aspects ( sarvdkdrajnata )—and other such qualities mentioned 
in the discourse ( sutra ). 

[i] What are the infinite states ( apramdna )? There are four 
of them. What is universal goodwill ( maitri , lit. friendliness)? It 
is concentration ( satrmdbi ) and wisdom ( prajnd ), and the mind 
and mental activities associated with them (tatsamprayukta 
cittacaitasika), based on absorption ( dhydna ) dwelling on the 
thought: “May beings live in happiness ( sukha )\” What is com¬ 
passion (karundp It is concentration and wisdom—the rest as 
above—based on absorption dwelling on the thought: "May 
beings be free from suffering ( duhkba )!” What is sympathetic 
joy ( muditd)'< It is concentration and wisdom—the rest as before 
—based on absorption dwelling on the thought: "May beings 
not be deprived of happiness!” What is equanimity (upeksd )? It 
is concentration and wisdom—the rest as before—based on the 
absorption dwelling on the thought: “May beings obtain well¬ 
being ( bita )\” 

[ii] What are the deliverances (vimoksa)? There are eight 
of them: [1] How does one see visible forms while having the 
notion of [internal] visible forms? With the aid of absorption 
(dhydna), by not dispelling the notion of internal visible forms 
or by fixing the notion of internal visible forms, one sees 
[internal and external] visible forms. Concentration (samddhx) 
and wisdom (prajnd), the mind and mental activities associated 
with them (tatsamprayukta cittacaitasika dharrna) in that state, 
are aimed at freeing oneself from the impediments to mental 
creation (nirmdnd). [2] How does one see external visible forms 
(babirdha rilpdni) when having no notion of internal visible 
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forms (adhyatmam arupasamjni )? With the aid of absorption, 
by dispelling the notion of visible forms or by fixing the notion 
of the absence of internal visible forms, one sees external visible 
forms. Concentration and wisdom—the rest as above. [31 How 
does one dwell while experiencing the pleasant deliverance 
(, Subhavimoksa ) in one’s body ( kaya )? With the aid of absorp¬ 
tion, one obtains in oneself the notion of the interdependence, 
mutual relationship and identity of the essential nature of pleas¬ 
ant and unpleasant visible forms (SubhdSubharilpd). Concen¬ 
tration and wisdom—the rest as above—are aimed at freeing 
oneself from the mental creation of the pleasant and the unpleas¬ 
ant and the impediments of the impurities ( samkleSavarana ). 
[41 What is deliverance by the sphere of infinite space 
(i akOSanantyayatana )? It is deliverance through the sphere of 
infinite space in conformity with deliverance. Thus should one 
understand the deliverances [51 through the sphere of con¬ 
sciousness (vijnd ndnantydyatarid) , [61 through the sphere of 
nothingness ( dkincanyayatana ) and [71 through the sphere of 
neither perception nor non-perception ( naivasamjhdndsam- 
jnayatana). They are aimed at calm deliverance (Santa 
vimoksa) and at delivering oneself from the impediments of 
attachment. [81 What is deliverance through the cessation of 
perception and feeling ( samjnavedayitanirodha )? It is a state 
similar to emancipation which, in the remaining calm deliver¬ 
ance, is obtained with the aid of deliverance through the sphere 
of neither perception nor non-perception, and it is the cessation 
of the mind and mental activities in that stale. It is aimed at 
delivering oneself from the impediments to the cessation of 
perception and feeling. 

[iii] What are the spheres of mastery ( abhibhvdyatana )? 
There are eight of them. 102 The first four spheres of mastery 

102. The eight spheres of mastery ( abhibbvayatana ) are: HI having a no¬ 
tion of internal visible forms (.ajjattam rupasanni ), one sees a limited number 
of external forms (panttam bahiddha rupdni ) which are lovely and unlovely 
(. suvannadubbannani ), but one acquires the notion: “By mastering (over¬ 
coming, ahhihhuyyd) them, I see and I know (jdndmi passant,)." This is the 
first sphere of mastery. 12) In the same way, one sees an unlimited number of 
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are established by two deliverances {vimoksa) . I03 The last four 
spheres of mastery are established by one deliverance. 101 In the 
deliverances, one is attentive to the object ( alambana ), but in 
the spheres of mastery, one masters the object, because it has 
submitted there {vaSavartana). When referring to animate and 
inanimate objects, forms ( rupa) are called limited (panttd) and 
unlimited ( apramana ). When referring to pleasant (fubha) and 
unpleasant (afubha) objects, forms are called lovely ( suvarna ) 
and unlovely {durvama). When referring to human {manusya) 
and divine {divya) objects, forms are called inferior {hind) and 
superior {pranita). The rest is similar to what was said with 
regard to the deliverances (above). The spheres of mastery are 
so-named because they master (overcome) the object. 

[iv] What are the spheres of totalization {krtsndyatana)? 
There are ten of them. 105 They are called spheres of totalization 
because they embrace their object in its totality. Concentration 
and wisdom, the mind and mental activities associated with 
them, in the accomplishment of dwelling {vihara) in the sphere 

external visible forms ( appammdndni hahickiha rupdni), and one acquires 
the same notion as that mentioned above. 13) Having a notion of the formless 
in oneself ( ajjhattam ariipasanni), one sees a limited number of external 
visible forms which are lovely and unlovely, and one acquires the same notion 
as that mentioned above. [41 In the same way, one sees an unlimited number 
of external visible forms, and one acquires the same notion as that mentioned 
above. 151 Having a notion of the formless in onself, one sees the colors blue 
(nildni ), ... (61 yellow (pitdni ), ... [71 red ( lohitdni ), . . . and [8] white 
( oddtani ), and one acquires the same notion as that mentioned above. See 
D II, p. 110 ff.; Ill, p. 260 ff.; M II, p. 13 ff. 

103- I.e., the first four abhibhvdyatanas mentioned above are included in 
the two timoksas [1) rupi rupdni paSyati and [2] adhyatmam arupasamjni 
bahirdha rupdni paSyati 

104. I.e., the third inmoksa Subbam vimoksam kdyena saksatkrtvopasam- 
padya liharati (or subbantvei a adhimutto hoti). 

105. The ten krtsndyatanas , Pali kasinayatanas, are: [11 pathavikasina 
(earth), [21 apo- (water), [31 tejo- (fire), [41 uayo- (air), [51 nila- (blue), [6] pita- 
(yellow), [71 lohita- (red), [8] odata- (white), [91 akasa- (space), and 
[101 vinndna- (consciousness). M II, pp. 14-15; A I, p. 41; I) III, p. 268. Same 
list in Ko$a, ch. VIII, p. 214. However, in the list in Vism, p. 110, the ninth 
kasina is aloka (light) and the tenth parichinndkdsa (limited space). 
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of totalization are called the sphere of totalization. Why is there 
a determining [of objects) such as earth ( prthivi) in the spheres 
of totalization? Because throughout those spheres of totalization 
one can see forms which constitute the bases {aSrayd) and 
those which derive from them ( OfritaV* since in them one 
embraces their totality. The rest is similar to what was said with 
regard to the deliverances. By means of the spheres of totaliza¬ 
tion one acquires the accomplishment of the deliverances. 

[v] What is non-contention (arana )? It consists of concen- 
tration and wisdom, and the mind and mental activities associ¬ 
ated with them, in the accomplishment of dwelling where one 
protects oneself from the appearance of the defilements, with 

the aid of absorption ( dbydna ). 107 . 

[vi] What is knowledge of the aspiration (resolution) 

(pranidhijnana)? It consists of concentration and wisdom—the 
rest as above—in the accomplishment of the knowledge of the 
aspiration (resolution) with the aid of absorption. 108 

[vii] What is analytical knowledge ( pratisamvid)' It com¬ 

prises the four kinds of analytical knowledge. M What is 
the analytical knowledge concerning the Teaching ( dharma- 
pratisamvid )? It consists of concentration and wisdom—the rest 
as before—in the accomplishment of unhindered knowledge o 
all forms of the Teaching with the aid of absorption. 121 What 
is the analytical knowledge concerning the meaning (artha- 
pratisamvid )? It consists of concentration and wisdom—the rest 
as before—in the accomplishment of unhindered knowledge 
concerning the characteristic and intention with the aid ot 
absorption. 131 What is the analytical knowledge concerning the 
explanation ( niruktipratisamvidp. It consists of concentration 

106 The aSrava is the knsnamandala, for example, like a disk of earth or 
a color blue, red. etc., and the aSrita is the external world represented by the 

^To? For details on arana and sarana, see KoSa, ch. fV, pp. 121-3; VII, 
no 85-7 Cf. also M III. p 230 ff. (Arananbbanga Suita.) where arana is 
explained as adukkho anupagbdto am.payaso apaiiUtbo 

108. For details concerning pranidbijnana, see£oSa, ch. VII, pp. »»-? 

109. In the Pali sources, patisambhida. 
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and wisdom—the rest as before—in the accomplishment of 
unhindered knowledge concerning the usage of regional lan¬ 
guages and the interpretation of teachings 110 with the aid of 
absorption. [4] What is the analytical knowledge of mental 
vivacity (lively intelligence) ( pratibhanapratisamvid )? It con¬ 
sists of concentration and wisdom—the rest as before—in the 
accomplishment of unhindered knowledge concerning different 
teachings with the aid of absorption. 

[viii] What is superknowledge (abhijna)? There are six 
forms of superknowledge. (1) What is the superknowledge of 
supernormal powers ( rddhyabhijrid)? It consists of concentra¬ 
tion and wisdom, and the mind and mental activities associated 
with them, in the accomplishment of various supernormal mani¬ 
festations, 111 with the aid of absorption. (2) What is the super¬ 
knowledge of the divine ear ( diiyafrotrdbhijnd )? It consists of 
concentration and wisdom—the rest as before—in the accom¬ 
plishment of hearing various sounds 112 with the aid of absorp¬ 
tion. 131 What is the superknowledge concerning the thoughts 
of others ( celahparydyclbhijnd )? It consists of concentration 
and wisdom—the rest as before—in the accomplishment of 
penetrating the thoughts of others with the aid of absorption. 
(4) What is the superknowledge of the recollection of previous 
lives ( purvanivdsanusmrtyabbijna)'' It consists of concentration 


110. The Aranavibhafiga Sutta (M III, p. 234) explains the error of attach¬ 
ment to regional expressions ( janapadaninittiya abhiniveso ) and the excess 
of importance given to designation (satnarinaya atisaro). In different regions 
a bowl is called by different names such as pati, patta, vitta , sardva, 
dhdropama, potia , pisila. One should not be attached to a particular term and 
say: “this is the only correct term and all the others are wrong." One should 
understand the thing mentioned by different terms and designations used by 
people in different regions. 

111. Various supernormal manifestations (vicitrarddhivikurvita or aneka- 
inbita iddhiiidba) such as one person appearing as several, passing through a 
wall or mountain unobstructed as if through air, plunging into the earth as if in 
water, walking on water as if on the ground, remaining in the air like a bird, 
touching the moon and sun with one's hand, etc., M I, p. 34, A I, p. 255. 

112. Hearing various sounds, nearby and distant, human and divine, M I, 
p. 35; A I, p. 255. 
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and wisdom—the rest as before—in the accomplishment of the 
recollection of previous careers (lives) 113 with the aid of absorp¬ 
tion. [51 What is the superknowledge of death and birth 
(cyutyupapadabhijna )? 114 It consists of concentration and wis¬ 
dom—the rest as before—in the accomplishment of the vision 
of the deaths and births of beings 115 with the aid of absorption. 

[61 What is the superknowledge of the destruction of the impuri¬ 
ties ( asravaksayabhijna )? It consists of concentration and wis¬ 
dom, and the mind and mental activities associated with them, 
in the accomplishment of the knowledge of the destruction of 
the impurities, with the aid of absorption. 116 

[ix] What are the characteristics and minor marks (laksani i- 
nuvyanjana)? They consist of concentration and wisdom, and 
the mind and mental activities associated with them, and the 
results produced, in the accomplishment of brilliant manifesta¬ 
tions endowed with the major and minor characteristics, with 
the aid of absorption. 

[xl What are the purities (pariSuddhi. )? They comprise the 
four purities. [11 What is the purity of the basis (aSraya- 
pariSuddbi )? It consists of concentration and wisdom, and the 
mind and mental activities associated with them, in the accom¬ 
plishment of the abandonment of a position when one grasps a 
new basis at will with the aid of absorption. [21 What is the 
purity of the object ( dlambanapariSuddhi )? It consists of con¬ 
centration and wisdom—the rest as before—in the accomplish¬ 
ment of the knowledge of the creation and transformation of an 
object at will, with the aid of absorption. [31 What is the purity 
of the mind ( cittapariSuddhi)? It consists of concentration and ■ 
wisdom—the rest as before—in the accomplishment of control¬ 
ling entry into concentration ( samddhimukba ) at will, with the 


113. Remembering not only one or two previous lives, but several 
thousands of them, with details of names, places, situation!, etc., M I, p. 35; 
A 1, p. 255. 

114. It is also called diiyacaksus, Pali dibbacakkhu, i.e., “divine eye." 

115. The power of seeing how beings die and are reborn in the good or 
bad destinies depending on their good or bad actions, M I, p. 35; A I, p. 256. 

116. For details concerning the six abhijnas, see also KoSa, ch. VII, p. 98 ff. 
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aid of absorption. [4] What is the purity of knowledge ( jnana- 
pariSuddbip It consists of concentration and wisdom—the rest 
as before in the accomplishment of maintaining entry into 
mystical formulas ( dbdranimukba ) 117 at will, with the aid of 
absorption. 

[xi] What are the powers (.bald)? They comprise the ten 
powers of the Tathagata. [1] What is the power of knowledge of 
what is possible and what is not possible (sthdnasthanajnana- 
bala)? It consists of concentration and wisdom, and the mind 
and mental activities associated with them, in the accomplish¬ 
ment of the knowledge of everything that is possible and every¬ 
thing that is impossible, with the aid of absorption. [2) What 
is the power of knowledge of the individual heritage (of the 
results] of actions (karmasvakajndnabala)? It consists of con¬ 
centration and wisdom—the rest as above—in the accomplish¬ 
ment of the knowledge of the individual heritage [of the results] 
of actions of all kinds, with the aid of absorption. 

The other powers (3-10) 118 should be understood in a 
similar way. 


11' The Pancavim, p. 212, defines dbdranimukba as aksaranaya- 
samatdksaramukham aksarapraveSah. "the balance of the order (method) 
of syllables, the mouth (face) of syllables, entry into syllables.'' “A" ( akdra ) 
is the entry into all dharmas because there is no initial beginning (ddy- 
anutpanna), “Pa (pakara) is the entry into all dharmas because it indicates 
the paramdrtha, etc. 

118. The other powers are: 

13) San 'atragaminipratipajjnanabala (Pali sabbatthagaminipatipadd- 
ndnabald). the power of knowledge of different practices leading to various 
destinies 

[4] Anekadhdtundnddhdtujridrtabala (Pali anekadhatunanadhatu- 
lokandnabala). the power of knowledge of the different dispositions and 
tendencies of different beings. 

151 Nanddhimuktijndnabala ( nanadhimuMkatdhanabald). the power 
of knowledge of the different aspirations of beings. 

[61 Indriyapardparyajndnabala ( indriyaparopahvattandnabala ): the 
power of knowledge of the different degrees of development of the faculties 
(Sraddhd. etc.), characters, inclinations, abilities, etc., of beings. 

[71 Dhydnavimoksasamddhisamdpattijndnabala (jhdnavimokkhasam- 
ddhisamdpattindnabald). the power of knowledge of the absorptions, deliv¬ 
erances, concentrations and attainments, (.continued) 
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[xiil What is perfect self-confidence ( vaiSaradya )? It com¬ 
prises the four kinds of perfect self-confidence. Ill What is 
perfect self-confidence concerning complete Awakening (.abhi- 
sambodhivaiSaradya )? It consists of concentration and wisdom, 
and the mind and mental activities associated with them, in the 
accomplishment of establishing for oneself the assertion of 
complete Awakening concerning all knowable things, with the 
aid of absorption. [21 What is perfect self-confidence concerning 
the destruction of the impurities ( asravaksayavaiSdradya )? It 
consists of concentration and wisdom—the rest as above in 
the accomplishment of establishing for oneself the assertion of 
the destruction of all the impurities, with the aid of absorption. 
(31 What is perfect self-confidence concerning dangerous 
(harmful) things ( antardyikadharmavaiSdradya )? It consists of 
concentration and wisdom—the rest as before—in the accom¬ 
plishment of establishing for others the assertion of all danger¬ 
ous (harmful) things, 119 with the aid of absorption. [41 What 
is perfect self-confidence concerning the Path that leads to 
emancipation ( nairydnikapratipadvaiSdradya )? It consists of 
concentration and wisdom—the rest as before—in the accom¬ 
plishment of establishing for others the assertion of the whole 
teaching of the Path leading to emancipation, with the aid of 
absorption. 120 

[xiiil What is the application of mindfulness ( smrty- 
upasthdnaP It comprises the three kinds of the application of 


( note 118 continued .) 

[8] Purvanivdsajndnabala (pubbenivasdnussatinanabala ): the power 
of knowledge of previous existences. 

(91 Cyutyupapddajnanabala (cutupapadandnabala ): the power of 
know ledge of the deaths and births of beings according to their actions. 

(101 Asravaksayajndnabala (dsavakkbayananabala ): the power of 
knowledge of the destruction of the impurities. 

For details on these ten powers, see Vbh, pp. 335-44; M I, pp. 69-71; 
A V, pp. 33-6; KoSa, ch. VII, pp. 69-71. 

119. This means that if the Buddha declares that a certain thing, a certain 
action, will be dangerous or harmful for him who does it, he cannot be 
refuted. 

120. For details, see M I, p. 71; KoSa, ch. VII, p. 75. 
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mindfulness. 121 It consists of concentration and wisdom—the 
rest as above—in the accomplishment of the cessation of all 
kinds of defilements (feelings) by drawing (winning) to himself 
(Buddha) the crowds (of disciples] (ganaparikarsana ). 

Ixiv] What are the things which do not need protecting 
( araksya or araksa )? There are three of them. 122 They consist of 
concentration and wisdom—the rest as before—in the accom¬ 
plishment of the giving of advice and admonition at will, 
drawing (winning) to himself the crowd [of disciples]. 

[xv] What is the absence of confusion (asampramosa 
[•Note: = asammosa on p. 236])? It consists of concentration 
and wisdom—the rest as before—in the accomplishment of the 
exact narration of everything that was done and said. 

[xvi] What is the eradication of the residues ( vftsana - 
samudghata)? It consists of concentration and wisdom—the 
rest as before—for an Omniscient One ( sarvajna ) in the 


121. The three kinds of the application of mindfulness are: 

(1) The Buddha dwells in equanimity with full awareness, free from joy 
or satisfaction, when his disciples accept and follow his teaching. 

(2) He dwells in equanimity with full awareness, free from displeasure or 
impatience, when his disciples do not accept and do not follow his teaching. 

(31 He dwells in equanimity with full awareness, free from joy, satisfac¬ 
tion, displeasure or impatience, w hen some of his disciples accept and follow' 
his teaching whilst others do not do so. See Ko$a, ch. VII, p. 76; Satralamkara 
XX, v. 53. 

M III, p. 221, explains these three smrtyupasthdnas (sat ipatth anas) 
somewhat differently: 

(11 When his disciples accept and follow his teaching, the Buddha is 
content, but he dwells in full awareness (sato sampajano ), free from all moral 
excitation (anavassuto). 

[2] When his disciples do not accept and do not follow' his teaching, he 
is not content, but he dwells in full awareness, free from all moral excitation. 

(31 When some of his disciples accept and follow his teachings whilst 
others do not do so, he is neither content nor discontented, but he dwells in 
full awareness, in equanimity (upekkhako). 

122. The three things which have no need of protection are: [1] the physi¬ 
cal conduct (kdyasamac&ra), (21 vocal conduct (vacisamdcara) and (31 mental 
conduct ( manosamacara ) of the Buddha, w hich are pure (parisuddha ), in 
which there is nothing bad or wrong that should be kept secret, D III, p. 217. 
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accomplishment of the cessation in himself of the residues of 
conduct pertaining to those who are not omniscient. 

Ixviil What is great compassion ( mahdkaruna )? It consists 
of concentration and wisdom—the rest as before in the 
accomplishment of the dwelling in compassion having all kinds 

of continual suffering as object. 121 

(xviiil What are the attributes of the Buddha ( avenika- 
buddhadharma )? There are eighteen attributes of the Buddha. 125 
They consist of concentration and wisdom—the rest as before 
in the accomplishment of the purity of physical, vocal and 
mental actions, which are not common to others; in the accom¬ 
plishment of the total acquisition of the justified and fruitful 
faculties of the Tathagata; in the accomplishment of the conduct 
of activities which are not common to others; and in the accom¬ 
plishment of the dwelling in knowledge which is not common 
to others. 

[xix] What is the knowledge of all the aspects (sarvdkdra- 
jnatd) ? It consists of concentration and wisdom, the mind and 
mental activities associated with them, in the accomplishment 
of the knowledge of all the aspects concerning the aggregates 
(. skandha ), elements (dhatii) and spheres ( dyatana). 

What is the accomplishment of those qualities? By means 
of the four pure absorptions ( pariSuddha dhyana), an adherent 
of another religion ( anyatirthiya ), a disciple ( Srdvaka)) or a 
bodhisattva can realize the four infinite states ( apramdna = 
brahmavihdra) « as well as the five kinds of superknowledge 
( abhijnd ). 126 As for the other qualities, a disciple, a bodhisattva 
or the Tathagata realizes them by means of the fourth absorp¬ 
tion to the highest degree ( prdntakotika caturtba dhyana). And 

123. All beings retain residues (vdsana) of their conduct, habits and former 
actions. The Buddha alone is completely free from them. 

124. For details concerning mabakaruna. see Ko£a, ch. VII, p. 7 ff. 

125. The eighteen dvenikabuddbadbarmas are: 10 balas (powers), 4 
vaitaradyas (perfect self-confidences), 3 smrtyupastbanas (applications of 
mindfulness) and mabakaruna (great compassion). See KoSa, ch. VII, p. 66 ff- 
See also above, pp. 229-31- 

126. The first five of the list of six abbijnds. See above, pp. 22"-8. 
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why is that? Because by means of the absorption one attains 
mindfulness and repeated practice according to the establish¬ 
ment lof the Teaching]. 

«Those qualities are twofold: those that are present in 
one’s own actions ( svakaritrapratyupasthana ) and those that 
pertain to the dwelling ( vaiharika ). Those that are present in 
one’s own actions should be understood as being acquired after 
the transcendental state ( lokottaraprsthalabdha ) and having the 
nature of conventional knowledge ( samvrtijndnasvabbdva ). 
Those that pertain to the dwelling should be understood as 
having the nature of transcendental knowledge Uokottara- 
jyidnasvabbavd ). 

«li] What does one do by means of the infinite states 
( apramdna )? One rejects whatever is hostile ( vipaksa ), accumu¬ 
lates the equipment of merits (punyasambhclra) by reason of 
conduct filled with pity ( anukampavihfira ), and one does not 
tire (naparikbidyate ) of ripening beings ( sattvaparipdka ). 

«[iil What does one do by means of the deliverances 
( vimoksa )? One accomplishes supernormal creations (nirmdyxa- 
karyyia ), one is not defiled because of a pleasant creation 
( fubhaninndyia ), 127 one is not attached to the calm deliverances 

127. Subbanirmdne na samklisyate “one is not defiled because of a pleas¬ 
ant creation.” 

A prtbagjana who has temporarily dispelled his passions and who is in 
possession of some supernormal powers ( rddhi) can be defiled or perturbed 
by his own supernormal creations (nirmana karma), and his passions which 
were dispelled can reappear. A certain prtbafyana monk in Ceylon had the 
illusion that he was an arhat because he had long since dispelled his passions 
and because he was in possession of some supernormal powers. However, 
another monk, Dhammadinna, who was a true arhat, knew of that state of 
|affairs and wished to disillusion his friend. He therefore asked him to create a 
lovely female figure and look at it for some time. When the monk did so, the 
long-since dispelled passions were rearoused in him because of his own 
creation, and he understood that he was not an arhat. Hence, one can be 
defiled by one's own pleasant supernormal creations ( Subbanirmana ). 

One can also be frightened by one's own supernormal creations. Another 

E bagjana monk, also in Ceylon, possessed of some supernormal powers 
dbi), had the illusion that he was an arhat because he had long since 
pelled his passions. However, the same Dhammadinna (mentioned above) 


234 


A bh idb a rmasa m u ccaya 


(Santa vimoksa ), and one dwells in the supremely calm noble 
abode ( paramapraSanta dryavihara) by reason of devotion 
(adhim ucya nata). 

«[iii] What does one do by means of the spheres of 
mastery ( abhibhvayatana )? One keeps under one’s control 
the objects of the three deliverances 128 because the object is 

mastered [in the sphere of mastery]. 

« [iv] What does one do by means of the spheres of total¬ 
ization (krtsndyatana)? One prepares the objects of the deliver¬ 
ances ( vimoksalambana ) because they (spheres of totalization) 

embrace the totality ( krtsnaspharana ). 

«[v] What does one do by means of non-contention 
(arana )? One becomes worthy of confidence ( ddeyavacana , 
lit., he whose word can be believed). 

«[vi] What does one do by means of the knowledge of 
the aspiration (resolution) (, pranidbijndnd)? One explains the 
past, future and present ( bhatabhavyavartamdnam vydkaroti) 
and one becomes greatly esteemed in the world. 1 -'' 

« [vii] What does one do by means of analytical knowledge 
( pratisamvid) ? One satisfies people’s minds through instruction 
(predication) ( deSand ). 130 

«[viii] What does one do by means of superknowledge 
( abhijnd )? One wins over Ibeings] to the Teaching (Sdsana) 
by means of physical and vocal actions and reading thoughts 
(cittadeSand) , and one duly exhorts beings [to aim] for release 
(nihsarana ), having understood their character, and their 
comings and goings (dgati gati) [in Samsara], 

(note 127 continued:) put him to the test by asking him to create an elephant 
coming towards him with a threatening attitude. The monk created such an 
elephant but, when he saw it, he was frightened by his own creation and got 
up to flee. 

These two stories appear in MA I, pp 184. 185. Also see Vi alpola Rahula. 
History of Buddhism in Ceylon, pp. 221, 222. 

128. The first three deliverances in the list of the eight limoksas. See above. 

pp. 223-4. 

129. The Chinese version adds: "because everyone in (distant) lands 

honors him." _ 

130. The Chinese version adds: "because one breaks the net of all doubts 
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«[ix] What does one do by means of the characteristics 
and minor marks ( laksananuvyanjana )? One instills conviction 
(sampratyaya) [in beings] with regard to the state of a great man 
(mahapurusatva ) through mere vision ( darSanamatrakena ) 
and one delights the minds [of those who see] ( cittanyabbi- 
prasddayati). 

«[x] What does one do by means of the purities (pari - 
Stiddbi)? Having thought carefully (deliberately) (samcintya), 
one takes on birth in existence (bhavopapatti). If one so wishes, 
one can remain there for a world-period ( kalpa ) or for part of 
a world-period (kalpdvaSesa) , or one can abandon the life prin¬ 
ciple (dyuhsamskara). One becomes a master of the Teaching 
(dharmavaSavartiri) and a master of concentration (samadhi- 
vaSavartin), and one keeps in mind the Good Teaching 
(saddbarmam samdbarayati ). 

«[xi] What does one do by means of the powers (bald)? 
Rejecting theories of the absence of cause and irregular causes 
(ahetuvisamahetuvdda) and the theory according to which 
one undergoes the results of actions that one has not done 
(akrtabhydgamavada), one teaches the path of right progress 
(samyag abhyudayamarga). Penetrating the minds and charac¬ 
ters of beings (sattvacittacaritdni anupraviSya), their aptitude 
in receiving instruction (deSanabhdjanatd) , their intentions 
(dSaya), their tendencies (anuSaya), their objects (alambana), 
their [spiritual] equipment (sambhara), their capacity (bhaiyata) 
and their release (nihsarana), one duly teaches the supreme 
Path (nihSreyasamdrga). One subjugates all malignities (sarva- 
mdra)} M Everywhere one questions and, being questioned, one 
responds. 

«[xii] What does one do by means of perfect self- 
confidence (vaiSdradya)? In the assembly (parsadt) one 
rightly establishes one’s position as master (Sastrtva) and one 
subjugates heretics (anyatirthya) who criticize (contradict) 
(codaka). 

131. The word mara, lit. “death," is used to indicate all the kleSas, “defile¬ 
ments," influences and forces opposed to the spiritual life. 
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« [xiii] What does one do by means of the application of 
mindfulness ( smrtyupasthana )? Not being defiled ( asamklista), 
one draws (wins) to oneself crowds [of disciples! (ganam 
parikarsati). 

« [xiv] What does one do by means of things which do not 
need protecting ( araksa)? One constantly exhorts and instructs 
the crowds [of disciples], 

« [xv] What does one do by means of the absence of con¬ 
fusion ( asammosadharmatd )? One does not neglect the duties 
of a Buddha ( buddhakrtya ). 

«[xvi] What does one do by means of the eradication of 
the residues ( vdsanasamudghata)? Being undefiled ( nihkleSa ), 
one does not manifest deeds and gestures ( cestd ) which have 
the appearance of defilements ( kleSapratirupa ). 

«[xviil What does one do by means of great compassion 
( mahakarund )? One surveys the world six times each day and 
night, 

«[xviii] What does one do by means of the attributes of 
the Buddha ( dvenikabuddhadharma )? One dominates all the 
disciples ( Srdvaka ) and Solitary Buddhas (pratyekabuddha) 
with the purity of one’s physical, vocal and mental actions, with 
one's acquisition [of the qualities! ( prdpti ), with one’s conduct 
(dcdra) and way of life (vibara). 

«[xix! What does one do by means of the knowledge of 
all the aspects ( sarvakarajnaUtp. One destroys (lit., severs) all 
the doubts of all beings, and for a long period one establishes 
the eye (vision) of the Teaching {dharmanetra ), by means of 
which unripened beings ripen, and ripened beings are freed. 

« He who rises higher and higher ( uttarottaram ), obtain¬ 
ing a superior path ( viSistamarga) among those (ten) compre¬ 
hensions ( abhisamaya ), 132 abandons the previous inferior path 
(hlnamargd) and realizes the abandonment in series (by 
linking) (samkalanaprahana) . A disciple ( Srdvaka ) in Nirvana 
without a remainder (nirupadbiSese nirvdnadhdtau) abandons 
the entire path by complete relinquishment and decrease 


132. See above, p. 218. 
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( samavasargavihani ), but the bodhisattva does not (abandon 
it). That is why the bodhisattvas are called those whose good 
roots are inexhaustible ( aksayakuSalatnula ) and whose virtues 
are inexhaustible ( aksayaguna). 

« Why are certain subjects established as undefined (unex¬ 
plained) ( avydkrtavastu )? 133 Because they are questions posed 
due to wrong thought (ayoniSah pariprafnatam upadaya). 
(Why are these questions posed because of wrong thought?) 
Due to the abandonment of thought concerning cause and 
effect, defilement and purification ( hetuphalasamkleSavyavaddna - 
cintaparivarjanatam upadaya). 

« Why does a bodhisattva who has entered the bodhi¬ 
sattva commitment ( bodhisattvanydsavakrdntay M not become 
a “stream-winner” ( srota-apanna )? Because the stream is 


133. This refers to the famous questions which the Buddha refused to 
answer: 111 is the universe eternal (sassato loko) or (2) is it not eternal 
(asassato )? (31 is the universe finite ( antavd ) or 14) infinite ( anantavd )? (51 is the 
soul the same thing as the body ( tam jivam tam sariram) or 16) is the soul one 
thing and the body another ( annam jivam annam sariram )? |7l does the 
Tathagata exist after death (hoti tathagato param maraud) or (8] does he not 
exist after death ( na hoti tathdgato param maraud )? 191 does he (both) exist 
and not exist after death ( hoti ca na ca hoti . . .)? 110) is he (both) existent and 
non-existent ( neva hoti ua na hoti . . .)? M I, pp. 426, 484; S IV, p. 393- 

However, the KoSa (ch. V, pp. 43, 48) mentions fourteen aiyakrtavastus 
Ill is the universe eternal, [2] non-eternal, [31 eternal and non-eternal, 
[41 neither eternal nor non-eternal? [51 is the universe finite, [6) infinite, [71 finite 
and infinite, [81 neither finite nor infinite? [91 the Tathagata exists after death, 
[101 does not exist after death, [111 exists and does not exist after death, 
[121 neither exists nor does not exist after death, [131 the soul is the same thing 
as the body, [141 the soul is one thing and the body is another. 

134. Pradhan (p. 101) reads: hodhim auavadydm avakrautah “who has 
entered immaculate Bodhi." Gokhale’s reading, which is adopted here, seems 
more correct. [*J. W. de Jong notes that we should read bodhisattvanyamava- 
krdnta here. See his review, appendix p. 296. This has since been confirmed 
in the 1976 Ahhidharmasamuccaya-bhdsyam , ed. Nathmal Tatia, p. 136, § 192. 
This may be translated, following the work of £tienne Lamotte, as “entered 
into the certainty of the bodhisattva," i.e., the certainty of achieving supreme 
perfect enlightenment. See Lamotte’s The Teaching of Vimalakirti , London, 
1976, p. 18, n. 65; and Suramgamasamadhisutra, Richmond, Surrey/London, 
1998, pp. 185-6 and nn. 209-10, pp. 217-18 n. 2991 
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imperfect as regards the practice (of the Path) ( pratipatty - 
aparinispanna). Why does he not become a “once-retumer' 
( sakrdagamin )? Because, after having thought carefully, he has 
accepted an unlimited number of rebirths. Why does he not 
become a “non-returner” ( anagamiri)? Because, after having 
dwelled in the absorptions ( dhyana ), he takes on birth in the 
realm of desire ( kamadhatu ). » 

The bodhisattva, having acquired the Truths through com¬ 
prehension ( abbisamaya ), cultivates the path counteracting the 
impediments of the knowables (jneyavaranapratipaksamarga) 
by means of the path of mental cultivation (bhavanamarga) in 
the ten stages ( da$abhilmi)\ however, he does not (cultivate) 
the path counteracting the impediments of the defilements 
(klefdvaranapratipaksamdrga). Nonetheless, having attained 
Awakening (when he attains Awakening) (bodhi ), he abandons 
both the impediments of the defilements and the impediments 
of the knowables, and he becomes an arhat, a Tathagata. 
Although the bodhisattva does not abandon all the defilements, 
he dispels them as one dispels poison by incantation and 
medicine (mantrausadha), he does not produce any defilement 
or bewilderment, and abandons the defilements in all the stages 
( bhtlmi ) like an arhat. 

Furthermore, the bodhisattva is skilled in cultivation (medi¬ 
tation) ( bhavandkuSala ) concerning the knowables ( jneya ), 
skilled in cultivation concerning the means ( upciya ), skilled in 
cultivation concerning false imagination ( abbutavikalpa ) and 
skilled in cultivation concerning the absence of discrimination 
( nirvikalpa ), and from time to time he develops (lit., heats) his 
faculties ( indriya ). 

What is the knowable (jneya)? In brief, it is sixfold: 
HI bewilderment (delusion) ( bhranti ), [2] basis of bewilder¬ 
ment ( bhrantyatraya ), [31 basis of the absence of bewilder¬ 
ment ( abbrantyafraya ), [41 bewilderment and absence of 
bewilderment ( bhrantyabhranti ), [51 absence of bewilderment 
( abhranti ), and [6] natural result of the absence of bewilder¬ 
ment (abhrantinisyanda). 

What is skill in means ( upayakauSalya )? In brief, it is 
fourfold: [1] skill in the ripening (development) of beings 


II. ViniScayasamuccaya 239 

( sattvaparipaka ), [21 skill in the accomplishment of the Buddha 
qualities ( buddhadharmaparipurana ), 131 skill in the rapid 
completion of superknowledge ( ksiprabhijnd ), and [4] skill in 
the non-interruption of the Path (marganupaccbeda ). 135 

What is false imagination ( abbutavikalpa )? In brief, it is 
of ten kinds: 136 [ll fundamental imagination ( mulavikalpa ), 
[21 imagination of an object ( nimittavikalpa ), [31 imagination 
of the resemblance of an object ( nimittabhasavikalpa ), 137 
[41 imagination of the transformation of an object ( nimitta - 
parinamavikalpa)j 38 [31 imagination of the transformation 
of the resemblance of an object ( nimittabhasaparinama - 
vikalpa ), 139 [61 imagination provoked by another (paranvaya- 
vikalpa, ), 140 [71 superficial (incorrect) imagination (ayonifo- 
vikalpa ), [81 profound (correct) imagination (yonifovikalpa ), 


135. However, Bodh. bhQmi, p. 261, says that the upayakauSalya of the 
bodhisattvas consists of twelve kinds: six concerning the acquisition of the 
Buddha qualities ( buddhadharmasamudagama ) and six concerning the 
ripening of beings ( sattvaparipaka ). 

The six concerning the acquisition of the Buddha qualities are: [1) com¬ 
passionate regard for all beings ( sarvasatti>esu karundsahagata apekjd), 
[21 exact knowledge of all conditioned things ( sarvasamskare$u yathabhQta- 
parijridnani), [31 fervent desire for supreme and perfect Awakening ( anuttara - 
samyaksambodhijhcine sprhd ), 141 non-abandonment of SamsSra (samsara- 
aparityaga) by reason of compassion for beings, [51 immaculate travelling 
through Samsara ( asamklistasamsarasamsrli) by reason of exact knowledge 
of all conditioned things, and [61 vigorous effort ( uttaptavirya ) by reason of 
the fervent desire for knowledge pertaining to the Buddha ( buddhajnana ). 

The six concerning the ripening of beings are: [1] eliciting infinite results 
(apramanaphala ) from small good roots (parittakuSalamula ), [2] eliciting 
immense and unlimited good roots ( kuSalamula ) without much effort, 
[31 dispelling opposition by beings to the Teaching of the Buddha, (41 leading 
impartial beings to the Teaching, [51 ripening those who are led to it, and 
[61 liberation of those who are ripened. 

136. For an explanation of these ten vtkalpas, see Samgraha, p. 112, 520. 

137. Pradhan’s reconstruction: nimittapratibbasaiikalpa. (‘Note: This is 
confirmed by the Abhidharmasamuccaya-bhasyam , 1976, p. 137, 5195A, as 
are also the terms in the following three notes.) 

138. Pradhan’s reconstruction: nimittavikaravikalpa. 

139. Pradhan’s reconstruction, nimittapratibhasavikaravikalpa. 

140. Pradhan's reconstruction: paropanitavikalpa. 
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[91 imagination due to adherence [to false views] ( abhiniveSa- 
vikalpa ), and [10] distracted imagination (viksepavikalpa). 

This (distracted imagination) is itself of ten kinds: 141 
[1] imagination of non-existence ( abbavavikalpa ), [2] imagina¬ 
tion of existence (bhavavikalpa), [3] affirmative imagination 
( adhyaropavikalpa) , 142 [4] negative imagination ( apavada - 
vikalpa), (5) imagination of unity (.ekatvavikalpa), [6] imagi¬ 
nation of diversity ( nandtvavikalpa), w [7] imagination of 
own-nature ( svabhavavikalpa ), [8] imagination of specifica¬ 
tion (viSesavikalpa), [9] imagination of the object according 
to the name (yatbdndmdrthavikalpd), and [10] imagination 
of the name according to the object (yath&rtbandma- 
vikalpa). 

What is the absence of discrimination ( nirvikalpatd )? In 
brief, it is threefold: [1] non-discrimination in contentment 
( samtustinirvikalpatd ), [2] non-discrimination in the absence 
of perverse views ( atiparydsanirvikalpatd ), and [3] non¬ 
discrimination in the absence of idle speculations ( nisprapanca- 
nirvikalpatd). One should consider these three kinds as pertain¬ 
ing respectively to the ordinary man (prtbagjana), the disciple 
(Srtlvaka) and the bodhisattva. Non-discrimination in the 
absence of idle speculation should not be understood as non¬ 
thought ( amanasikara ), or as going beyond thought ( manasi- 
kdrasamatikrama) or as appeasement (vyupaSama), or as 
[*own-]nature ( svabbdva ), or as a mental construction con¬ 
cerning an object (dlambane abhisamskara), but as a mental 
non-construction concerning an object (dlambane anabhi- 
samskdra). 

How does a bodhisattva, who by nature possesses sharp 
faculties ( tiksnendriya ), develop (heat) his faculties {indriya )? 
Depending on a sharp-weak faculty (tiksna-mrdvindriya). 


141. For an explanation of these ten terms, see Satngraha, p. 115, $$21, 22, 
and SQtralamkara, p. 76, ch. XI, v. 77 and commentary. 

142. Pradhan's reconstruction: samaropaiikalpa. [’Note: This is confirmed 
by the Bhclsya, p. 138, as is the term in the following note.) 

143. Pradhan's reconstruction: prthakliatikalpa. 
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he develops a sharp-middling faculty ( tiksna-madhyendriya ); 
depending on a sharp-middling faculty, he develops a sharp- 
sharp faculty (tiksna-tiksnendriya). 

Here ends the Third Compendium called 
Determining Acquisitions 
in the Compendium of the Higher Teaching. 
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CHAPTER FOUR 

Determining Dialectic 

(Samka thyavi n iScaya ) 


What is determining dialectic ( sdmkathyaviniScaya) ? In 
brief, it is sevenfold: [1] determining the meaning ( artha- 
viniScaya), [21 determining the explanation ( vydkhydviniScaya), 
[3] determining the analytical demonstration ( prabhidyasam- 
darSanaviniScaya), [41 determining the questions ( sampraSna- 
viniScaya), [51 determining the grouping (samgrahaiin iScay a), 
[6] determining the talk (controversy) ( vddaviniScaya), and 
[71 determining the profound (hidden) meaning ( abhisamdhi - 
viniScaya). 

[11 What is determining the meaning ( arthaviniScaya )? It is 
determining made in reference to the six forms of the meaning. 
What are those six forms of the meaning? [11 Meaning accord¬ 
ing to the nature ( svabhdvdrtha ), [2] meaning according to 
the cause ( hetvartha ), [31 meaning according to the result 
{phalartha), [41 meaning according to the action ( karmdrtha ), 
[51 meaning according to the union ( yogdrtha ), and [61 meaning 
according to the function ( vrttyartha). 

[11 Meaning according to the nature (svabhdvartha) con¬ 
cerns three natures. 1 

[21 Meaning according to the cause ( hetvartha) concerns 
three causes: 2 [il cause of birth ( utpattihetu ), [ii] cause of evolu¬ 
tion (continuity) ( pravrttihetu) and [iii] cause of accomplishment 
( siddhihetu). 


1 The three natures ( svabhava ) are: parikalpitasvabhava (imagined 
nature), paratantrasvabhava (relative nature) and parinispannasvabhara 
(absolute nature). For details, see Lanka, pp. 67, 132, 227. 

2. The Tibetan version does not contain 'three causes." 


[31 Meaning according to the result (phalartha) concerns 
five results-. 3 [1] result through fruition (vipdkapbala), 4 [2] natural 
result ( nisyandaphala)? [31 predominant result ( adhipatiphala ), 6 
[4] result of manly effort ( purusakaraphala ), 7 and [51 result of 
disjunction ( visamyogaphala ). 8 

[4] Meaning according to the action ( karmartha ) concerns 
five actions: 9 [1] action of perception (or reception) ( upalabdhi- 
karma), [2] action of function ( karitrakarma ), 131 action of 
intention ivyavasciyakarma) , [41 action of transformation 
iparinatikarma), and [51 action of acquisition ( praptikarma ).'° 
[51 Meaning according to the union ( yogdrtha) concerns 
five unions: 11 [1] collective union ( sdmahikayoga ), 12 [2] subse- 


3. The Tibetan version does not contain “five results." 

4. Vip&kaphala. this is the fruition of unfavorable (akuiala) and favorable 
impure ( kuSalasasrava) actions in the bad ( apaya ) and good (.sugati) destinies 
respectively, Bodh. bhOmi, p. 102. 

5. Nisyandapbala. this is delight in unfavorable actions (akuSaldramald) 
and the abundance of unfavorable actions (.akuiala bahulald) due to the ha¬ 
bitual practice of unfavorable actions ( akuialSbhyclsa ), as well as delight in 
favorable actions (kuialdrdmatd) and their abundance (kuialabahulatS) due 
to the habitual practice of favorable actions ( kuialabhydsa), or the yielding of 
results according to previous actions, ibid., p 102. 

6. Adhipatiphala. visual consciousness (caksurvijhana) is the predomi¬ 
nant result of the eye faculty ( caksurindriya ) mental consciousness 

(manovijhdna) is the predominant result of the mental faculty (mana- 
indriya). . . . Non-separation from life (pranairaiiyoga) is the predominant 
result of the life faculty (flvitendriya). In this way should be understood the 
predominant results of all 22 faculties, ibid., p. 103. For a detailed list, see 
above, p. 64, n. 72. 

7. Purusakaraphala. this designates results obtained in this very life (drste 
dharme) through manly effort (purusakara ) in various occupations such as 
commerce, agriculture, etc., Bodh. bhdmi, p. 102. 

8. Visamyogaphala: this is the cessation of the defilements ( kleianirodha ) 
as a result of the Noble Eightfold Path, ibid., p. 102. 

9. The Tibetan version does not contain “five actions." 

10. For an explanation of these five karmas, see above, p. 112, notes 
69-73. 

11. The Tibetan version does not contain “five unions." 

12. For example, a house is the result of a collective union of timber, 
bricks, etc. 
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quent union ( anubandhikayoga ), 13 [31 conjoint union ( sam - 
bandbikayoga ), 14 [4] circumstantial union (avasthikayogd ), 15 
and (5) transforming union (vaikarikayoga).' 6 

[6] Meaning according to the function (vrttyartha) concerns 
five functions: 17 111 function of characteristics ( laksanavrtti .), 18 

[2] function of position (avasthdnavrttx)} 9 (31 function of 
perversion of the truth (viparyasavrtti) 20 [4] function of non¬ 
perversion of the truth ( aviparyasavrtti ), 21 and (51 function of 
division (prabhedavrtti) 22 

[2] What is determining the explanation (vyakhya- 
viniScayap It is that (determining) by means of which one 
explains the discourses (sUtra). But what is it? In brief, it is six¬ 
fold: 23 [1] the subject that one should know ( parijneyavastu ), 24 
[2] the meaning that one should know ( parijneydrtha ), 25 


13. Those that exist and those that are manifested by reason of anuSaya 
(latent tendency). E g., rdga exists and is manifested because of rdgdnuSaya. 

14. Union of dependents and relatives. E.g., parents are linked to each 
other. 

15. One is linked to happiness or unhappiness according to the circum¬ 
stances in which one is bom or to be found. A situation is connected with 
pleasant feelings, etc., according to the circumstances. 

16. This is transformation engendered by association with adventitious 
defilements ( agantukleSa ). 

17. The Tibetan version does not contain “five functions." 

18. These are the three characteristics of the samskdras. utpdda (arising), 
sthiti (enduring) and bhafiga (disappearance). 

19. This is the position in time during which things exist and endure. 

20. E g., defiled things ( sasrava) do not function in accordance with the 
truth. 

21. Pure things (andsrava) function according to the truth. 

22. All compounded things ( samskdra ) are divided into past, present and 
future, internal and external, etc. Here we are concerned with their function 
according to this division. 

23. The Tibetan version does not contain “In brief, it is sixfold." 

24. This concerns the skandhas (aggregates), dhdtus (elements) and 
dyatanas (spheres). 

25. This concerns the meaning of anitya (impermanence), duhkha 
(suffering) and andtma (non-self) in relation to the skandhas , dhdtus and 
dyatanas. 
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[3] approach to knowledge (parijnopanisad) 26 14] nature of 
knowledge (parijndsvabhavd) 2 ~ [5] result of knowledge 
( parijnaphala ), 28 and [6] its experience (tatpravedana). 29 

Furthermore, there are fourteen means (mukha) applicable 
to determining the explanation (vydkhy&viniScayd): [1] means 
of the grouping of explanations ( vy>akhyasarngrahamukha ), 30 
[2] means of the grouping of subjects ( vastusamgrahamukha ), 31 
[31 means of major and minor factors ( angopafigamukba ), 32 

[4] means of successive order ( uttarottaranirhdramukha ), 33 
(51 means of rejection ( pratiksepamukha .), 34 16] means of the 
transformation of letters ( aksaraparinamamukba ,), 35 [7] means 
of elimination and non-elimination ( naSanaSamukha ), 36 [8] means 
of the definition of the individual (pudgalavyavasthana- 


26. This consists of the virtues: fila, indriyaguptadvdra , etc. Upanisad 
(upa+ni+sad) lit. means “sitting near," “approaching." In Buddhist literature, 
the Skt. upanisad and its Pali equivalent upanisd means “basis," “cause," 
“means," “approach." Cf. atiyd hi Idbhopanisad, anyd nirvdnagdtnini 
(Uddnavarga XIII, v. 5) - amid hi labhupanisd, anna nibbanagdmini 
(Dhp V, v. 16). For a detailed discussion of the term, see Ko$a, ch. II, p. 106, 
n. 3, and also s.v. Edgerton, BHSD, p. 138a. 

27. This refers to the thirty-seven hodhipdksikadharmas. See above, 
p. 158, n. 202. 

28. This is vimukti “deliverance." 

29. This is vimuktijrianadarSana “inner vision of deliverance." 

30. Explaining sentences and ideas in order, as in the case of the 
pratityasa m u tpada. 

31. Grouping the main teachings, as in the gathd. sabbapdpassa akaranam, 
etc. (Dhp XIV, v. 5). 

32. First mentioning a general term and then explaining it with detailed 
sentences. E g., a general term such as atmaviSuddhi should be explained in 
detail with other sentences. 

33. Explaining in order, as in the case of the five indriyas first Sraddha , 
second tirya, etc. 

34. This refers to the kullupama “simile of the raft." In the Alagaddupama 
Sutta (M, no. 22), it is said that even dhammas should be abandoned after 
having crossed SamsSra (as one abandons a raft after having crossed the river), 
and how r much more so the adhammas. 

35. It is like the gatha. assaddho akatannu ca , etc. (Dhp VII, v. 8), in 
which the words which are clear are interpreted differently. 

36. Explaining by the process of elimination and non-elimination. 
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mukha), 57 (91 means of the definition of divisions (prabheda- 
vyavasthanamukha X 38 [10] means of methods ( nayamukba ), 39 

[11] means of complete knowledge, etc. ( J parijnaditnukha ), 40 

[12] means of strength and weakness ( baldbalamukha ), 41 
[131 means of abstraction ( pratyaharamukha ), 42 and [14] means 
of accomplishment ( abbinirhdramukba ). 43 

[31 What is determining the analytical demonstration 
( prabhidyasamdartanavinitcaya )? It consists of determinings 
such as those which constitute a single case ( ekavacaraka ), 44 
having [as its support] the preceding word (case) (piin’a- 
padaka)^ having [as its support] the following word (case) 
( pascdtpadaka ), 46 consisting of two cases ( dvikotika ), 4 ’ or 
three cases (trikotikd ), 48 or four cases ( catuskotika ), 49 valid 
in both senses ( omkdrika ), 50 rejecting the proposal (prati- 


37. This is the classification of individuals, as in the Puggalapannatti 

38. This refers to the catuskotika explanations: existence, non-existence, 
(both) existence and non-existence, neither existence nor non-existence. 

39. There are six methods: 1. method of reality, 2. method of experience, 
3. method of religion, 4. method of avoiding the two extremes, 5. unthinkable 
method (i.e., method by means of which the Buddha explains the Dharma), 
6. method of mental pleasure. 

40. This refers to four functions regarding the Four Noble Truths: dubkba 
should be understood (parijrieya ), samudaya should be abandoned 
(destroyed) ( prabatavya ), nirodba should be realized (sdksdtkartaiya) and 
marga should be practiced ( bbaiitaiya ). 

41. This refers to the pratityasamutpada. It demonstrates the value of each 
term. If a term is omitted, the meaning is not comprehensible. 

42. This is asking a question and then explaining it simply. 

43. This is explaining each sentence with several subsequent sentences. 

44. This is a straightforward question and answer. 

45. The second term should be explained with reference to the first, as in 
the case of jnana and jneya. 

46. The first term should be explained with reference to the second, as in 
the ca.se of grabya and grabaka . 

47. Having two substitutes. 

48. Having three substitutes. 

49. Having four substitutes. 

50. E g.: Are all samskaras impermanent? Are all impermanent things 
samskaras ? Both are valid and the answer “Yes" to each of them is correct. 


ksepika ), 51 —all this in connection with the aggregates ( skandha ), 
etc., as explained above. 

[4] What is determining the questions (samprafna- 
viniScaya )? It is determining everything that is true and false 
by answering questions while relying on the eight points 
(above). 

Furthermore, there are four methods of resolving ques¬ 
tions: [1] by refuting ( dusaka ), [2] by proving ( pratisthapaka ), 
(31 by analyzing ( cbedaka ) and [4] by explaining (making 
understood) ( bodhaka ). 

[5] What is determining the grouping ( sarngrahaviniScaya )? 
It is determining grouped according to ten points. What are 
those ten points? [1] the determining point according to the 
accomplishment of duty ( krtyanusthana ), 52 [2] according to 
entry (into one of the Three Vehicles) ( avatdra ), S3 [31 according 
to devotion ( adbimukti ), M [4] according to reason ( yukti ), 55 
(51 according to discussion ( samkathya J, 56 [6] according to 
penetration ( prativedha) 1 y [7] according to purity ( vtfuddhi) t e * 
18] according to the various stages of accomplishment (abhinir- 
harapadaprabheda ), 59 [91 according to effort and effortlessness 


51. How many skandbas are there outside the samskaras? This question 
should l^e rejected because there are no skandbas outside the samskaras. 

52. This refers to the ability to explain all kinds of means ( updya ) accom¬ 
plished in the world in order to maintain life. 

53. This is w'hat enables a bodhisattva to examine and decide which of the 
three ycinas (vehicles) he should follow'. He decides to follow the bodbisattva- 
ydna and leads others in the same direction. 

54. This refers to Smtamayiprajna (knowledge acquired by means of the 
Teaching as it w'as heard) which arouses Sraddhct. 

55. This refers to cintamayi prajna by means of which one reasons and 
judges. 

56. This is establishing the Truth of the Dharma according to Srutamayi- 
and cintamayi prajna. 

57. This is penetration of the Truth by means of the darfanamarga (path 
of vision). 

58. This is the purification of all the defilements by means of the 
bbavanamarga (path of cultivation or development). 

59. This refers to the viiesamarga which arouses the higher qualities. 
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(dbbogdnabboga ), 60 and [10] according to the completion of 
all aims ( sarvarthasiddhy ). 61 

[6] What is determining the talk (or controversy) ( vada - 
viniscaya)? In brief, it is sevenfold: 62 [1) talk ( vada ), [21 assembly 
of the talk ( vadadhikarana ), [31 topic of the talk ( vadadhi - 
sthana ), [4] adornment of the talk (vada lan karri), [51 defeat of 
the talk ( vadanigraha ), [6] withdrawal from the talk (vada- 
nihsarana), and [71 most useful qualities of the talk (v&de 
bahukara dbarmah). 

Firstly, talk in turn is sixfold: [1] talk (vada), [21 rumor 
(pravada), [31 debate ( vivada ), [4] reproach ( apavada), [51 ap¬ 
probation (anuvada ), and [6] advice (avavdda). 65 

[1) Talk (vada) is speech by everyone (sarvalokavacana). M 

[21 Rumor (pravada) is talk based on what people hear 
(lokanuSruto vadah ), because it is talk based on knowledge 
of the people. 65 

[31 Debate (controversy) (vivada) is talk in which two 
adversaries are opposed. 

[41 Reproach (apavada) is a word of anger, violence and 
harshness uttered by one of the adversaries against the other. 

[51 Approbation (anuvada) is the conclusion of the discus¬ 
sion (samkathyaviniScaya) according to pure inner vision [Tr.: 
lit. vision of pure knowledge] (viSuddhajhanadariana). 


60. This is determining according to both cases. Abboga “effort" is associ¬ 
ated with ordinary beings. The Buddhas and bodhisattvas are in a state devoid 
of effort. The activities of a Buddha occur without abboga , effortlessly 
(SQtralamkara IX, vv. 18-19). A bodhisattva is “free from all self-interested 
effort and attains a state devoid of effort"— sandbhogaiigatonabboga- 
dbarmatapraptab (DaSabhQmi, p. 64). 

61. This refers to the Buddha s knowledge ( buddbajnana ). 

62. The Tibetan version does not contain “In brief, it is sevenfold." 

63. In Sanskrit the terms vada , pravada , vivada , apavada, anuvada and 
avavada which, due to prefixes, each have different meanings, are all formed 
from the root vad “to speak" and are all related to each other. It is not possible 
to translate them by terms formed from a single root giving such different 
meanings. 

64. This is conversation or ordinary talk among people. 

65. The Tibetan version does not contain “because it is . . . people." 


II. Vinifcayasamuccaya 249 

[6] Advice {avavdda) is instruction (deSana) aimed at the 
mental concentration of those whose minds are not concen¬ 
trated, and at the liberation of those whose minds are concen¬ 
trated. 

Secondly, the assembly of the talk ( vadadhikarana ) can 
be a royal court ( rajakula ) or a popular court ( prajakula ) or 
an assembly ( sabha ) composed of recluses ( Sramana ) and 
qualified {pramanika) brahmanas who are friends and skilled 
in the meaning of the Teaching ( dharmdrthakuSala ). 

Thirdly, the subject of the talk {vadddhisthana) is that on 
which the talk takes place. Generally, it is twofold: the thing 
to prove (sddhya ) and the proof ( sddhana ). 

The thing to prove ( sddhya ) is of two kinds: natural 
(svabhdva ) and special {viSesa). 

There are eight kinds of proofs ( sddhana)-. [1] the thesis 
(proposal) ( pratijnd ), (2) the reason (belli), [31 the example 
(drstdnta), [41 the application ( upanaya ), [51 the conclusion 
(nigamana ), [6] direct knowledge (pratyaksa ), [71 the inference 
(indirect knowledge) ( anumdna ), and [81 the acceptable tradi¬ 
tion ( dptdgama ). 

The nature of the thing to be proved ( sddhya ) may be 
its own nature ( dtmasvabhdva ) or the nature of the thing 
(dharmasvabhdva). The speciality may be its own speciality 
(dtmaviSesa) or the speciality of the thing ( dharmaviSesa ). 

[11 The thesis (proposal) {pratijnd ) is the communication 
( vijndpand ) to others of the meaning preferred by oneself 
{svarucitartha) of the thing to be proved {sddhya). 

[2] The reason {hetu) is the declaration of positive or 
negative experience chosen as a means to decide the as yet 
unestablished meaning of the thing to be proved {sadhya). 

[31 The example ( drstdnta) is the comparison {sami- 
karana) of an unknown point [lit. end] {adrsia-anta) with a 
known point {drsta-anta). 6b 


66. It is interesting to note here how the two words drstdnta ( drsta+anta ) 
and adrstanta ( adrsta+anta ) are used to explain the meaning of drstdnta 
(example). The Tibetan version omits “with a known point." 
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[4] The application ( upanaya ) is the declaration of the 
agreement of the thesis with the interpretation of the teaching 
by scholars ( Sista ). 

(51 The conclusion (nigamana) is the declaration of the 
final decision. 

[6] Direct knowledge ( pratyaksa ) is what is perfectly clear 
to oneself and not mistaken. 

[7] Inference (indirect knowledge) ( anumana) is belief 
based on the direct knowledge of scholars. 

(81 The acceptable tradition ( dptagama ) is a teaching 
which is not contrary to the two which precede (i.e., not 
contrary to direct knowledge and inference). 

Fourthly, the adornment of the talk ( vaddlafikdra ). A 
profoundly competent person who treats the subject of the 
discussion correctly before the assembly is called the adornment 
of the talk. There are six qualities proper to an adornment: 
[i] knowledge of one’s own teaching and that of others 
( svaparasamayajnatd ), [ii] perfection of eloquence (vak- 
karanasampad) [iii] self-confidence (vaiSaradya ), livj mental 
vivacity (pratibhdna ), [v] firmness ( sthairya ) and (vil courtesy 
(ddksinya). 

Fifthly, the defeat of the talk ( vddanigraha ). It consists of 
HI the (generous) relinquishment of the discussion ( kathd- 
tydga), [21 diversion in the discussion ( kathdsdda ) and (3) defect 
in the discussion (kathddosa). 

Ill (Generous) relinquishment of the discussion ( katbd- 
tydga ) is the recognition of one’s own faults and the qualities 
of the adversary in the talk. 

[21 Diversion in the discussion ( kathdsdda ) consists of 
avoiding [the subject] by taking refuge behind another subject, 
of abandoning the original thesis by dealing with an external 
subject or of manifesting anger, self-satisfaction, pride, hypoc¬ 
risy, etc. 

(3) As it is said in the SQtra: 67 a defect in the discussion 
( kathddosa ) in brief is of nine kinds: [il confusion ( akula ), 


67. This SQtra has not been traced. 


[ii] agitation ( samrabdha ), [iii] unintelligibility (agamaka), 
[iv] prolixity ( amita ), 68 [vj lack of meaning (anarthaka), 
[vi] inopportuneness ( akala i), 69 [vii] instability ( asthira ), 70 
[viii] lack of clarity (luminosity) ( apradipta ), and [ix] lack of 
connection ( aprabaddha ). 71 

Sixthly, withdrawal from the talk (vddanihsarana) . Having 
considered the good and bad aspects, one withdraws from the 
discussion without taking part in it. Or, having recognized the 
adversary’s incompetence, the assembly's inferiority, or one’s 
own inability, one does not take part in the debate. Having 
recognized the adversary’s competence, the assembly’s quality, 
and one's own ability, one takes part in the debate. 

Seventhly, the most useful qualities of the talk (vade 
bahukdrd dharmdh ) in brief are three in number: [il knowledge 
of one’s own teaching and that of others (.svaparasamaya- 
jnatd), due to which one can take part in a debate anywhere; 
[ii] self-confidence (vaiSdradya), due to which one can take part 
in a debate in any assembly; [iii] mental vivacity {pratibhdna), 
due to which one can answer all difficult questions. 

Furthermore, he who desires his own edification should 
engage in a talk with a view to developing his knowledge and 
not for debating with others. It was said by the Blessed One in 
the Mahaydnabhidharvia Sdtra: a bodhisattva who cultivates 
vigor, who is committed to the favorable (kutala), who esteems 
the practice of virtue (pratipatti) , who practices the major and 
minor qualities, who aids all beings, who should soon attain 
complete and incomparable Awakening, should not debate with 
others for twelve reasons (lit., clearly seeing twelve reasons). 
What are those twelve (reasons)? 

[1] Rare is the belief in the propounding of the supreme 
teaching which contains the incomparable meaning. 


68. This is the case when a discourse is too long, “unlimited." 

69. To say certain things which should not be uttered at that time. 

70. This is the case when one changes opinions very often during the 
discussion. 

71. This is discontinuity between the different pans of the argument. 
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(2] Rare is the mind which accepts advice from questioners. 

(31 Rare are persons who courteously examine virtue and 
vice (good and bad qualities). 

[41 Rare is the absence of six defects in persons engaged in 
a talk. What are those six (defects)? [i] adherence to the wrong 
party, [ii] deceptive speech, [iii] inopportune speech, [iv] diver¬ 
sion in the talk, [v] coarse speech, and [vij malevolence of mind. 

[51 Rare is the absence of heatedness in a talk. 

[6] Rare is appreciation of another’s point of view (lit., 
protection of another’s mind). 

[71 Even when there is appreciation, rare is concentration 
of mind. 

[81 Rare is willingness to admit one’s own defeat and 
another's victory in a talk. 

[91 Even when one admits one’s own defeat and another’s 
victory, rare is purity (absence of defilement) of mind. 

[101 When the mind is defiled, rare is agreeable existence 
(sparSavihdrd). 

[Ill When there is no agreeable existence, rare is cultiva¬ 
tion of the favorable (kuSala). 

[12] When there is no constant cultivation of the favorable, 
rare is rapid acquisition of concentration by a person whose 
mind is not calm, or rapid acquisition of liberation by a person 
whose mind is calm. 

[7] What is determining the profound (hidden) meaning 
( abbisamdhiviniScaya )? 72 It is the transformation of the meaning 
expressed by groups of names, words and consonants (nclma- 
padavyanjanakaya) in order to bring out the hidden meaning 
which is different (from the former). 

It is said in the SQtra: “A man who has killed his mother 
and father, the king and the two learned men (brahmans), 73 


72. For the four kinds of abbisamdbi — avataranabhisamdhi, laksanabhi- 
samdhi, pratipaksabhisamdhi and paritiamanabbisamdhi —see SotrSlamkara 
XII, w, 16, 17. See also Samgraha, p. 131. 

73- According to the Tibetan version: "two Srotriya brahmans." Dhp XXI, 
v. 6, also says: die ca sotthiye. 
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and who has destroyed the land (kingdom) with its officials is 
called most pure.” 74 

It is also said in the SQtra: “He who has no faith (trust), 75 is 
ungrateful, 76 who steals by housebreaking, 77 who destroys space, 78 


74. Cf. Dhp XXI, v. 5: 

mataram pitaram bantva rajano dve ca khattiye 
rattham sanucaram bantva anigbo yati brabmano. 

“Having killed his mother and father, the two warrior kings, and having 
destroyed the land (kingdom) with its officials, the brahman goes free from 
suffering.” 

Here the “mother" designates “thirst" (tfsnci, craving), the “father" “igno¬ 
rance" ( avidyd) or “self-conceit" ( asmimana ), the “two kings" “two false 
views:" etemalism ($asvatadr$ti) and annihilationism ( uccbedadrsti ), the 
“kingdom with its officials" the “six sense organs and their external objects 
(dvddaSdyatana ) with attachment ( nandirdga )." 

Hence, the real (hidden) meaning is: “Having destroyed craving and igno¬ 
rance (or conceit) and the two false views of eternalism and annihilationism, 
and the twelve spheres (dyatana) with attachment, an arhat (brahman) goes 
(towards Nirvana) free from suffering.” 

It is interesting to note here that the brahmans claim that a brahman is 
irreproachable whatever he does. Here the Buddha uses the term brdbmana 
to designate an arhat, and speaks in symbols. 

(•J. W de Jong in his review provides the reference to the actual verse cited 
here, from the Udanavarga , noting that it is insufficient to provide only the 
Pali parallel when the Sanskrit is available. He further provides the explanation 
of this verse from the SamuccayabbOsya and the Samuccayatydkhyd , which 
differs somewhat from the explanation given by Rahula, who follows (though 
does not name) the Dbammapada-attbakatbd See appendix, p. 297.1 

75. ASraddba. the obvious meaning is: “he who has no faith or trust," but 
the hidden meaning is: “he who is not credulous, he who does not accept 
things on hearsay, through belief, because he knows them for himself through 
his direct knowledge." 

76. Akrtajna. the obvious meaning is “ungrateful" ( a-krtajna), but the 
hidden meaning is: “he who knows the uncreated" ( akrta-jna ), i.e., he who 
knows the Absolute, Nirvana. 

77. Samdbicchedin. the ordinary meaning is: “perpetrator of theft by 
housebreaking," but the hidden meaning is: “he who puts an end to (cuts off) 
0 cbedin] ) linking (rebirth) ( samdbi - pratisamdbi)” 

78. HatdvakaSa. lit., “he w'ho has destroyed space," but the hidden mean¬ 
ing is: “he who has put an end to the opportunity to do good and bad actions." 
This means that an arhat is free from good and bad karma. 
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and who has vomited wishing," 9 is truly the most noble of 

men.” 80 

Again, it is said in the Sutra: “Those who consider the non- 
essential as essential, who are well established in the reverse, 
who are defiled by defilement, win supreme Awakening. 81 


79. VantdSa. lit., “he who has vomited wishing," but the hidden meaning 
is: "he who has abandoned all desire." 

80. Hence, the abbisamdbi or profound and hidden meaning of this verse 
is: “he who does not accept things through belief (because he knows them for 
himself with his direct knowledge), who knows the uncreated (Nirvana), who 
has put an end to rebirth, who has destroyed the opportunity to arouse good 
and bad karma, and who has abandoned all desire, is truly the most noble of 
men." 

Cf. Dhp VII, v. 8, exactly the same verse: 

assaddho akatannu ca sandbiccbedo ca yo naro 
batavakdso vantdso sa ve uttamaporiso. 

81. This verse is cited as an example of parinamandbbisamdbi in the 
SQtralamkara, p. 82: 

as^re sdramatayo viparydse ca sustbitdb 
kleSena ca susamklistd labhante bodbim uttamdm. 

It is also found in the Samgraha, p. 132. 

The obvious meaning of the word asdra Is “non-essential," but here it 
means aviksepa "absence of distraction," therefore “concentration." Visdra 
(vi + sr “to go,” “to move”) means “distraction," hence asdra means “non- 
distraction," “concentration." 

The ordinary meaning of the word viparydsa is “reverse,” “fault," “perver¬ 
sion," but here it is the reverse of the false idea of a permanent, happy and 
pure self ( nityasukbaSucydtmagrabaviparyayena ), i.e., the opposite of the 
idea of self, therefore nairdtmya. (It is interesting to compare here the term 
patisotagami , "against the stream,” which is used to describe the teaching of 
the Buddha, e g., M I, p. 168.) 

KleSa generally means “defilement," “passion," but here it meaas “sustained 
effort,” “difficult practice,” duskaraiydydma. (Root kliS u to torment, “to afflict,” 
"to suffer.”) Samklista - pariklista , “tired.” 

Hence, the real hidden meaning ( abbisamdbi ) of the verse is: “Those who 
consider mental concentration as the essential thing, who are well established 
in the idea of non-self, who are greatly tired through effort (i.e., who make a 
great effort), win supreme Awakening.” 

Cf. also Dhp I, v. 11: 

asare sdramatino sare cdsaradassino 

tesaram nadbigaccbanti miccbdsamkappagocard . 

However, this has little connection with the verse cited. 
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Furthermore, it is said in the Sutra: “The bodhisattva, great 
being, endowed with five qualities, rapidly accomplishes the 
perfection of giving ( ddnaparamitd )• What are those five (quali¬ 
ties)? He cultivates (realizes) the nature of avarice ( matsarya - 
dharmatd ), 82 he tires of giving, 83 he abhors whoever asks 
(ycicaka),** he never gives a small amount, 85 and he is distanced 
from giving.” 86 

It is further said in the Sutra: “The bodhisattva, great being, 
endowed with five qualities, becomes chaste ( brahmacarin ), 
possesses extremely pure chastity. What are those five (quali¬ 
ties)? He does not seek freedom from sexual relations except in 
maithuna , 87 he is uninterested ( upeksaka ) in renouncing sexual 
relations, 88 he gives himself over to the desire for sexual rela¬ 
tions which arises in him, 89 he is frightened of the teaching 
opposed to sexual relations, 90 and he frequently engages in 
dvayadvaya (intercourse).” 91 

Why is this treatise called the Compendium of the Higher 
Teaching ( abhidharmasamuccaya )? In brief, for three reasons: 92 


82. By destroying the anuSaya and idsana of avarice ( mdtsarya ), the 
bodhisattva realizes the dbarmatd and tatbatd of avarice and acquires the 
dSrayapardvrtti . Thus, he realizes the matsaryadbarmatd, "the nature of 
avarice." 

83. In order to practice giving over a long period, he undergoes many 
difficulties and thus tires of giving. 

84. Here ydcaka meaas dtmagraba, “grasped by self." 

85. I.e., he gives everything at every moment. 

86. He does not expea, does not accept the results of giving. Thus he is 
distanced from giving. 

87. Here maitbuna means yatbabbutaparijnana , “knowledge of things as 
they really are." 

88. He considers prabana-upeksa as not being a means of brabma- 
carya. 

89. When the desire arises in him, he gives himself over to the effort of 
expelling it. 

90. I.e., he frightens others with the teaching opposed to maitbuna. 

91. Here dvayadiaya means "relations between two,” i.e., laukika- 
lokottaramdrga, “worldly and transcendental path" and Samatha-vipaSyand 
"tranquillity and insight." 

92. “In brief . . . reasons" is not in the Tibetan version. 
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because it is a collection made with comprehension ( sametyo - 
ccaya), because it is an entire collection (of all aspects) 
(samantad uccaya), and because it is a perfect collection 
(samyag uccaya). 

Here ends the Fourth Compendium 
called Determining Dialectic 
in the Compendium of Higher Knowledge. 93 


93. Tibetan version: chos mnon pa kun las btuspa slob dpon thogs med kyis 
mdzad pa rdzogs ste : “Here ends the Abhidharmasamuccaya by Ac2rya 
Asanga." 
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akarmanyatd, rigidity 
akuSala, unfavorable, bad 

— akuSalabhyasa, unfavorable habit, bad habit 

— akuSalamula , bad root 
akrta, uncreated (syn. of Nirvana) 

akrtabhydgamavada, theory according to which one under¬ 
goes results of actions one has not done 
akrtabhydgamakrtaviprandSa-samjnd, (false) idea of under¬ 
going (the results of) an action one has not done, and of 
losing (the results of) an action one has done 
akopyadharma arhan, arhat of immovable nature 
aksayakuSalamula, he whose good roots are inexhaustible 
aksUnti, impatience 
agaurava, contempt 
agra, supreme 
ariga, factor, limb 

— afigavyavasthana, definition by factors 

— aftgavibhdga, analysis of factors 
acala (bhumi ), (stage called) immovable 
acittaka-samapatti , attainment in which the mind is inactive 
acitrikaravisayalambana, unvarying object of a sphere 
acintya, inconceivable 

acyuta , imperishable (syn. of Nirvana) 
ajata, unborn (syn. of Nirvana) 
ajruina, lack of knowledge 
andaja, egg-born 
atimana, higher pride 

adattadana, theft (lit., taking what is not given) 
adbhutadharma, extraordinary, extraordinary things 
advesa , absence of hatred 
adhigama, realization 
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adhicitta , higher mental state, higher spiritual (mystical) state 
adhipatipratyaya, predominant condition 
adhipatiphala, predominant result 
adhimatramarga, strong path 

adhimukticanbodhisattva, bodhisattva whose career is directed 
by high resolve 

adhimoksa, determination, resolve 
adhifila, higher virtue, higher morality 
adhobhumi, lower world, lower realm 
adbydtmasamprasdda, inner serenity 

adbydSayacaribodhisattva, bodhisattva whose career is directed 
by earnest intention 
anapatrdpya, lack of modesty 

anabbisamskdracdribodhisattva, bodhisattva whose career is 
devoid of construction 

anabhisamskdraparinirvdyin, he who attains Parinirvana 
without effort (without construction) 
anavaropitakuSalamCilatd, lack of cultivation of good roots 
andgdmin , “non-returner" (third stage of perfection) 
andgdmiphalapratipanna, he who progresses towards the 
“fruit of the non-returner" 

andjnatamajndsydmindriya, faculty (of the thought): “I shall 
know that (the Truth) which I do not know.” 
anfltman, non-self, non-me 
andsrava , pure, undefiled 
anitya(td), impermanent, impermanence 
animitla, signless 

animittacdribodhisattva, bodhisattva whose career is signless 
aniyatajanmakalika , person whose duration of rebirths is not 
defined 

aniruddha, undestroyed 

anukrama, gradation 

anugraba, granting a favor, favoring 

anucitasamprayoga, non-habitual conjunction 

anuttara, superior, supreme 

anutpanna, non-arisen, unarisen 

anutpadajndna, knowledge of the non-arising (of defile¬ 
ments) 
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anunaya, attachment, desire 

anunayacitta , thought of attraction 

anupaSyana , observation 

anubandha, consequence, sequence 

anubhava, experience 

anumana, inference (indirect knowledge) 

anuraksanadbarma arhan, arhat of guarded nature 

anulomapratiloma, normal and inverse order 

anuvada, approbation 

anuSamsafiga , beneficial factor 

anuSaya, latent tendency 

anekadhdtunanddbdtujnana , knowledge of the different 
dispositions and tendencies of different beings 
antagrdhadrsti, view (idea) of grasping extremes 
antardparinirvclyin, he who attains Parinirvana in the inter¬ 
mediate state 

antarabhava , intermediate state 
antarayikadharma, dangerous (harmful) things 
anlarmukha, introversion 

anyatirthya, adherent of another religion, heretic 

anvayaksdnti, consequent acquiescence 

anvayajndna, consequent knowledge 

apakarsa (ref. antarakalpa), diminution, degeneration 

apacaya , diminution 

apatrapya , modesty 

aparapratyaya, not dependent on others 
apardnta, (final) end 

aparicchinnavisayalambana, object of the unlimited sphere 
apavada, reproach 

apavadadrsti , negative idea or opinion 
apunya , demerit 
apeksa , regard 

apeksasamkleSanimitta, object of defilement by reason of 
regard 

apranibita, wishless(ness) 
aprativani, stalling 

apratisthitanirvana, unestablished Nirvana 
apratisamkhyd, unconsciously, without reflecting 
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apratisamkhyanirodba, cessation (Nirvana) obtained without 
the means of acquired knowledge 
apramana , unlimited, infinite state (= brahmavihara) 
apramada, diligence 

abuddhabhava or abuddbaloka, period when there is no 
Buddha in the world 

abhava, non-existence, non-existence of a thing 

— abhavaSunyata , emptiness of non-existence 
abhijna, superknowledge 

abbidharmapitaka, Canon of the Higher Teaching 
abhidhana, name, designation 
abbidbeya, thing named 
abhidhyi 3 , excessive avarice 

abhinandandsamkleSanimilia, object of defilement by reason 
of a pleasant hope 

abhinirvrttikarana, productive reason 
abhinirvrttisamyojana, fetter of continuity 
abbiprajnd, higher wisdom 
abhiprdya, intention 
abhibhvdyatana, sphere of mastery 
abhimdtia, superior pride 
abhimukhi (bhumi), (stage called) face to face 
abhildpavasand, residues of expression 
abhildsa, eagerness 
abhisamskdra, (mental) construction 
abhisamskdraparinirvdyin, he who attains Parinirvana with 
effort (construction) 

abhisamdhi, profound meaning, hidden meaning 
abhisamaya, comprehension 

— satyabhisamaya, comprehension of the truth 
abhisampratyaya, full and firm conviction 
abhuta, unbecome (syn. of Nirvana) 

amarsa, intolerance 

amoha, absence or lack of delusion 

ayatnato moksa, effortless liberation 

ayoniSas (ayoniSomanaskara) , superficially, falsely 

araksya (or araksa), what has no need of protection 

arana, he who does not provoke contention 
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arcismati (bhumi), (stage called) radiant 
artha, meaning 

arthakuSala, skilled in the meaning 

arthapratisamvid, analytical knowledge concerning the meaning 
arthabhisamaya, comprehension of the meaning 
arhattvaphalapratipanna, he who is progressing towards the 
fruit of arhatship 
alinacitta, intrepidity of mind 
alinatva, absence of weakness, intrepidity 
alobha, absence of craving 
avaddna, (heroic) exploit 
avarabhdglyasamyojana, lower fetters 
avavdda, advice 

avastukavisaydlambana, object of the sphere of non-existent 
things 

avastbdbbeda, discrimination of states 
avidyd, ignorance 
avinirbhdga, non-separation 
avinirbhdgavrttydtmald, inseparability of the self 
aviparyastdlambana, non-perverse object 
aviparydsa, non-perversion 
avihimsd, harmlessness 

avetyaprasdda, perfect faith; serene joy based on conviction 
aiydkrta, indeterminate, neutral, undefined 
avydktlamiila, undefined roots 
avydkrtavastu, indeterminate subjects 
avydghdtdlambana, unresisting object 
aSubha, impurity, unloveliness (of the body) 
aSaiksa, he who has no need of training or discipline, disciple 
beyond training, disciple who has completed training (arhat) 
asamskrta, unconditioned, uncompounded 
asamcdrdbbisamaya, comprehension of the stopping of 
wandering (in Samsara) 

asamjnisamdpatti, attainment of non-perception 
asaddrsti, false idea, opinion or view 
asamtusti, dissatisfaction, discontent 
asamprajanya, inattention 

asampramosa, absence of confusion [* = asammosa] 
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asparSavihara , wretched state, unpleasant existence 
asmimana, pride of “I am" 
asvdtantrya, non-independence (dependence) 
ahetuvisamahetuvdda , theory of the absence of cause and of 
irregular causes 
akara, aspect 

akaianantyayatana, sphere of infinite space 
akincanydyatana, sphere of nothingness 
aksepa, projection 
aksepaka {karma), projecting 
aksepakarana , reason of projection 
agama , tradition, teaching, religion 
dgraba, attachment 
dghdta, malevolence, hostility 
dcaya, augmentation, increase 
djrid, perfect knowledge (arhatship) 

djndtdvlndriya , faculty (of the conviction): “I have known (the 
Truth)” 

djnendriya, faculty of perfect knowledge (of the truth) 

dttamanaska , he who has a joyous heart, satisfied 

dtma, self, “me” 

dtmavdda , theory of self 

dtmadrsti, idea, view of self 

dtmabhdva, personality 

dtmasneha, love of self 

dddnamjndna , appropriating consciousness, retaining con¬ 
sciousness 

adiSanta, calm from the beginning 

adinavadarfana, vision (knowledge) of bad consequences 
adhara, aid, aiding 

— ddharapratipaksa, counteractive of aiding 
anantaryakarma, action with immediate effect 
dnantaryamarga, immediate path 
andpdnasmrti, mindfulness of breathing 
aninjya, immovable (also syn. of Nirvana) 
apatti, transgression (of moral rules) 
aptagama, acceptable tradition 
abhasagata, manifested 
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— visaya abhasagatab, manifested object 
abboga, tenacity, effort 

ayatakala, long duration 
dyatana, sphere 
ayus , life span 
ayuhsamskdra, life principle 
drogya , health (syn. of Nirvana) 
alambana, object 

— avastukdlambana, immaterial (non-existing) object 

— savastukdlambana, material (existing) object 
dlayavijndna, store-consciousness 

dvarana, impediment 

dvasthikasamprayoga, conjunction of situation 
avdhakakdrana, introductory reason 
dvenikabuddhadharma, attributes of the Buddha 
avedha, penetration 

dvedhddhipati, predominance of penetration 
dSaya , intention 

dSraddhya , absence or lack of trust 
dSraya, base, basis 

— dSrayapardvrtti [dSrayaparivrlti 1, revolution of the base 
dsamjnika , state of non-perception 

dsrava, “outflow," impurity 

dsravaksaydbhijnd, superknowledge of the destruction of 
impurities 
dsvada, enjoyment 

dsvddasamkleSa , defilement caused by enjoyment 
dsvddasamdpatti, “delicious” attainment 
dhara , nutriment, food 
dhrikya, lack of self-respect 

itivrttaka, “thus it was said” (part of the Buddhist Canon) 
idamsatydbhiniveSa , dogmatic fanaticism (lit., passionate 
attachment to the idea): “This is the (only] truth” 
indriya, faculty, sense 

indriyapardparyajndna, knowledge of the different degrees 
of development of the faculties (.Sraddhd, etc.), charac¬ 
ters, inclinations, abilities, etc., of beings 



264 


265 


A bh id ha rmasamuccaya 

indriyddbistbdna, seats of the faculties 
indriyesu guptadvara , control of the senses 
irsya, envy 

ucitasamprayoga, habitual conjunction 
uccbeda, annihilation 

utkarsa (ref. antarakalpa), augmentation, regeneration 
uttaravisesadhigama, attainment of particular high spiritual 
states 

uttaraSamatba, higher tranquillity 
utthana, emerging, emergence 
utsdha, perseverance 
utsQdbi, energetic action 
uddna, solemn utterance 
udgrahanimitta, grasping the image 
udyoga, zeal 

upakleta, minor defilement 
upadeSa, instruction, teaching 
upanaya, application 
upandha, rancor 

upanisad, approach, basis, means 
upapattildbha, obtaining birth 
upapattisamyojana, fetter of birth 
upapattyayatana, place of birth 

upapadyaparirtirvdyin, he who, on being born, attains 
Parinirvana 

upapadyavedaniyakarma, action the results of which will be 
experienced immediately in the next birth (after death) 
upapaduka, apparition-born 
upabhoga, delight, pleasure 
upamana, analogy, simile 

upalabdhikarma, action of perception (or reception) 
upaSama, tranquillity 
updtta, appropriated 
upaddna, clinging 

upadanaskandha, aggregates of attachment 
updddyarupa, derived matter 
upaya, (skillful) means 
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updyakauSalya, skill in means, skillfulness in means 
upayasa, tribulation 
upeksd, equanimity 

— upeksapariSuddhi, purity of equanimity 
upeksavyavaddnanimitta, object of purification by reason of 
equanimity 

ubhayatobhagavimukta, he who is freed by the two means, 
on both sides 
usmagata, state of heat 
unamdna, inferior pride 
urdhvamsrotas, he who goes upstream 
urdhvabhdgiyasamyojana, fetter pertaining to the higher 
realms 

drdhvabhami, higher stage, higher realm 
Qrdhvdparitydga, non-abandonment of the higher realm 
Urdhvopdddna , attachment to the higher realms 

rddhi, supernormal power 

rddhipdda, bases of supernormal power 

rddbimdn, a being endowed with supernormal powers 

rddhyabhijnd, superknowledge of supernormal powers 

ekavicika, he who has only one interval 

ekavihdrin , dwelling alone (category of Pratyekabuddha) 

ekotikarana, unification (of mind) 

ogha, flood 

auddhkatd, coarseness 
auddhatya, restlessness, agitation 

kathinata, solidity 

kathdtydga , (generous) relinquishment of a discussion 
katbadosa, defect in a discussion 
kathdsada, diversion in a discussion 
kadacitkasamprayoga, occasional conjunction 
kampanata , movement 
karuna, compassion 
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kartrkamata , will-to-do 
karma , action 

— asadharanakarma, non-common action 

— durbalakarma, weak action 

— balavatkarma, strong action 

— sadharanakarma , common action 

— aparaparydyavedaniyakarma, action the results of which 
will be experienced later in successive lives (births) 

— upapadyavedaniyakarma, action the results of which will 
be experienced immediately in the next life (birth) after 
death 

karmanyatd , maneuverability 

karmasvakajndna, knowledge of the individual heritage of 
the results of actions 
kalala, embryo 
kalpa, period of the universe 

— antarakalpa, minor period of the universe 

— mahakalpa, great period of the universe 
kama, desire 

kdmacchanda, desire for sense-pleasures 
kdmadhdtu, realm (world) of desire 
kdmamitbydcara, sensual desire, illicit sexual intercourse 
kdmardga, craving for sense-pleasures 
kdya, body 

kdyadhdtu, body element 

kayavijndnadhatu , element of bodily consciousness 

kayasaksi, bodily witness 

kdyikivedand, physical feeling 

kayendriya , bodily faculty 

kdrana, reason 

— sahakdrikarana , co-operative reason 

— virodhikarana, adverse reason 
kdrilra, action, activity 
karitrapratyupasthana, presence of action 
kalamarana, death at the normal time 
kincana, accessory (lit. some thing) 
kudrsti, perverse or wrong idea 

kulamkula, he who is destined to be reborn in several families 


kulaprabandbadbipati, predominance over the continuity of 
generation 

kuSala, 1. favorable, good; 2. skillful, skilled 
kuSalamilla, good root 
kuSalasasrava, defiled favorable 
kuSalantarayika , things which harm the favorable 
krtsnayatana , sphere of totalization 
kaukrtya, remorse 
kauSalya, skillfulness, competence 
kauSalydlambana, object with a view to skillfulness 
kausldya, idleness 

kramanairydnika, he who attains release (emancipation) 
gradually 
kriyd, action 
krodha, anger 

klista, defiled, what is defiled 

klistasarvatragasamprayoga, defiled universal conjunction 
kleSa, defilement 

kleSaviSodhandlambana, object with a view to purification of 
the defilements 

kleSadhipateyakarma, action dominated by the defilements 

kleSavarana , impediment of the defilements 

kleSopakleSa, major and minor defilements 

ksarta, instant, moment 

ksanika, instantaneous, momentary 

ksanikatva, instantaneity, momentariness 

ksayajnana, knowledge of the destruction (of the defilements) 

ksayabhdvikata, state of natural destruction 

ksdnti, 1. patience; 2. acquiescence (consent) 

ksiprabbijna, rapidly acquired superknowledge 

ksinasrava, he w'ho has destroyed his impurities, arhat 

ksema, safety, security 

khadgavisanakalpa, like the hom of a rhinoceros (class of 
Pratyekabuddha) 
khila, stump 

gati, destiny 

— pancagati , five destinies 
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gatyavara, lower destiny 
gandba , odor 

gandbadhatu , odor element 

gahana, dense forest (syn. of kleSa) I* = vanasa] 

gatbd, stanza, verse 

geya, verse narration 

gocara, object, field 

grantha, tie 

grdhaka, that which appropriates, grasps 
grdhya, that which is appropriated, grasped 
gredha , greed, cupidity 
gbrdna , nose 

ghrdnadhdtu, nose element 

ghrdnavijndnadhdtu , olfactory consciousness element 
caksus, eye 

caksurdbdtu, eye element 

caksurvijndnadhdtu , visual consciousness element 
caritaviSodbandlambana, object with a view to the purifica¬ 
tion of character 
caryd, practice 
citta, mind, thought 
cittaksana, thought-moment 
cittadharana, keeping the mind 
cittapracara, mental activity 

cittamatra , “mind only,” only a thought, just a conception, just 
an idea 

cittasamata , evenness of mind 
cittasthiti, stability of mind 

ciltasya unnati ( cittasyonnati ), exaltation of mind 
cittasyaikagratd, one-pointedness of mind 
cintamaya , what consists of reflection 
cintamayi prajna, wisdom acquired through reflection 
cetand, volition, will 
cetandkarma, action of volition 
cetanadharma arhan, arhat of intent nature 
cetayitva-karma, actioned done after having willed it 
cetasa dbhoga, mental tenacity 
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cetahparydydbhijnd , superknowledge of others’ thoughts 
caitasika , mental activity, function 
caitya, monument (of veneration) 

cyutyupapdddbhijna , superknowledge of death and birth 
chanda , will, wish (desire) 

janapadanirukti , regional expression (explanation) 
jantu, creature 

jaramarana, aging and death 
jarayuja, placenta-born 
java, rapidity 

jdgarydnuyoga, state of watchfulness 
jataka, birth stories (former births of the Buddha) 
jdti, birth 
jihvd, tongue 

jibvddhdtu, tongue element 

jihvdvijndnadhdtu, gustatory consciousness element 

jiva, spirit, soul 

jivitendriya, life faculty 

jfidna, knowledge 

jneya, knowable 

jneydvarana, impediment to the knowables 
jvara, fever (syn. of kleSa) 

tajjanmakalika, person whose duration of rebirths is limited 
to this one life 
tatkdla, this very moment 

lattvdpavddadrsti, idea (view) of the refutation of the real 
tattvabbisamaya, comprehension of reality, the real state 
tathatd, suchness, essential nature, essential nature of the truth 
tatbabhavaSunyata, emptiness of such and such an existence 
[‘See p. 89, n. 17] 
tiksnendriya, sharp faculty(ies) 
trsna, “thirst,” desire 
tejodhatu, fire element 
trdna, protection (syn. of Nirvana) 
trikasamnipata , threefold union 
tripitaka, threefold Canon 
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dariana, vision 
darianamarga , path of vision 
ddksinya, courtesy 

divyaSrotrabhijna , superknowledge of the divine ear 
duScarita , misconduct, misdeed 
duhkha, suffering, pain 
duhkba-duhkhatd , suffering as suffering 
dubkhasthaniyadharma, conditions of suffering 
duramgama (bhumi ), “far-reaching” (stage) 
duribhava, distancing 

duribhavapratipaksa, counteractive of distancing 

drstadharma, 1. he who has seen the Truth; 2. this very life 

drstdnta, example, simile 

drsti, (false) view, idea, opinion 

drstiparcimarSa, adherence to opinions (false views) 

drstiprdpta, he who has attained to view (vision) 

drstivipratipanna, perverse compared to (false) views 

drstyuttaradhydyitd, absorption dominated by (false) views 

deSa , orientation, space, direction 

demand, instruction, teaching 

dosa, defect 

daurmanasya, displeasure 

daustbulya , rigidity, unruliness, agitation 

— dausthulyaparigraba, grasped by unruliness 

— kayadausthulya, rigidity of body 

— cittadausthulya , rigidity of mind 
dravya , substance 

dravyasat, what exists as substance 
dvesa, hatred 

dvesacarita, character dominated by hatred 
dhandhabhijna, superknowledge acquired slowly 
dharma, teaching, truth, thing(s), mental object, etc. 
dharmakaya, Dharma-body, body of the truth 
dharmakuSala, skilled in the teachings 
dharmaksanti, acquiescence to the truth 
dharmacaksus , Dharma-eye, eye of the truth 
dharmacinta, reflection on the teaching 
dharmata, essential or true nature 


Sanskrit-English Glossary 

dbarmatalaksana , characteristic of essential nature 
dbarmataviyuktata, separation from the nature of the Teaching 
dharmadbatu, element of the Teaching (ref. asamskrta); 

element of the mental object 
dbarmaparyaya , discourse 

dharmapralisamvid, analytical knowledge concerning the 
Teaching 

dharmamegha (bhumi), “rain-cloud of the Teaching” (stage) 
dharmavaSavartin , master of the Teaching 
dbarmavinaya, teaching and discipline 
dharmavibdra , conduct in accordance with the teaching 
dharmavihdrin , dwelling in the teachings or according to the 
teachings 

dharmavaiSaradyaprdpta, having self-confidence concerning 
the teachings 

dharmasanuidhiku&ila, skilled in concentration on the teaching 
dharmddbisthana , repository of the Dharma 
dhamidnudharmapralipatli, practice of the major and minor 
virtues (laws) 

dharmdnusdrin, he who follows the teaching 
dharmdbhisamaya, comprehension or realization of the Truth 
dharmarclmarali, joy of devotion to the Truth 
dhamidvabhOsa , splendor of the Truth 

dhdtu, element (such as caksurdhdtu), realm (such as kama- 
dhdtu) 

dhatuprabheda, 1. analysis of elements; 2. classification 
according to realm 
dbalvavara, lower realm 
dbarani, magical formula 
dhrti, support 

dhyana, absorption, absorptive meditation 
naraka , hell 

nanadhimuktijndna , knowledge of the different aspirations of 
beings 

namakaya, groupings of names 
namarupa, name-and-form 
nikdyasabhaga , similarity of types 
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nikayasabhagasthanadhipati, predominance over the state of 
similarity of types 
nigamana, conclusion 
nigba, danger 

nidarSana , demonstration, manifestation, visible 
nidana, occasion 
nimitta, sign 

— animitta , signless (object), signlessness 

— sanimitta, (object) endowed with signs 
nimittikara, objectification 

niyatajanmakalika, person whose duration of rebirths is defined 

niyama, regularity 

nirabbilapya, inexpressible 

nirihapratyaya, indifferent conditions 

nirukti , explanation, expression 

niruktikuSala, skilled in explanation 

niruktipratisamvid , analytical knowledge concerning explana¬ 
tion 

nirupadhiiesanirvdna, Nirvana without a remainder (substratum) 

nirdpitavastu, established reality 

nirodha, cessation, Nirvana 

nirodhasamdpatti, attainment of cessation 

nirdehatd, absence of body 

nirdhdvanabhdvand, cultivation (meditation) with a view to 
emancipation or purification 
nirmanakarma, supernormal creation 
nirmdnacitta, mind which creates supemormally 
nirvikalpa, non-discrimination, absence of discrimination 
nirvedha, penetration 

nirvedhabhagiya, what is linked to penetration, leading to 
penetration 

nisevanabhavana, cultivation (meditation) with a view to 
frequent practice 

nisthabhisamaya, perfect comprehension, final realization 
nistbdmarga, path of conclusion, path of perfection 
nisparidaha, non-burning (syn. of Nirvana) 
nisyandata, fluidity (*Skt. not given in text; see p. 4, line 34) 
nisyandaphala, natural or secondary result 
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nihsarana, emancipation, release 
nihsaranasamjnd , perception of release 
nihsvabbava, devoid of own-nature 
nivarana, hindrance 

nairantaryasamanantara, constant immediate 
nairatmya , non-self 

naivasamjnanasamjMyatana, sphere of neither perception 
nor non-perception 
naiskramya, renunciation 

pancakamaguna, five sense-pleasures 
pandita , sage, learned 

padakaya , grouping of words, grouping of phrases 
paratantra, relative (nature, etc.) 
paratogbosa, (aid of) the words of others 
paramadrstadbarmasukhavihdra, supreme happiness in this 
very life 

paramdnu , atom 

paramdrtha, ultimate reality, absolute meaning 

— paramdrthasat , that which exists in the absolute (ulti¬ 
mate) sense 

paravijnapti, external intimation 
pardyana , supreme goal (syn. of Nirvana) 
parikalpapavadadrsti, idea (view) of the refutation of imagina¬ 
tion 

parikalpdlambana , imaginary object 
parikalpita, imaginary 

— parikalpitalaksana, imaginary characteristics 
parigraba, grasping, receiving 
parigrahakdrana, accompanying reason 
pariccbinnakala, limited duration 
paricchinnavisayalambana, object of limited sphere 
parijna , complete or full knowledge 

parinati, transformation 
parinamika, transforming 
parinispanna, absolute 
paripantha, obstacle 

paripuraka {karma), fulfilling, completing (act) 
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pariskdra, necessity, material things necessary to existence 

parihanadharma urban , arhat of regressive nature 

paritta, limited object 

parusavdk, harsh speech 

paropadeSa, instruction given by others 

paryavasthana, envelopment 

paryaya , synonym 

paryesana, search 

papamitraparigraha, influence of bad friends 
pdramitd, perfection, state of perfection 
parami, perfection 

— paramaparami , supreme perfection 

— paramiprapta , he who has attained perfection 
pitaka, canon (lit., basket) 

— abhidharmapitaka, Canon of the Higher Teaching 

— pdramitdpitaka , Canon of the Perfections 

— bodhisattvapitaka, Canon of the Bodhisattvas 

— vinayapitaka, Canon of the Discipline 

— Srdvakapitaka , Canon of the Disciples 

— satrapitaka, Canon of Discourses 
piSunavdk, slander 

punya, merit 

pudgala, individual 

punarbbava, new becoming, rebirth 

puraskara, veneration 

purusakdraphala, result of manly effort 

pusti, increase 

pusta(-gata), statue 

pujakarma, act of veneration or homage 
pttrvdnta, beginning 

purvantaparantanusarndhikuSala, skilled in the conjunction 
of the past and the future 
purvabhyasa, former habitual practice 

purvenivdsdnusmrtyabhijnd. superknowledge of the recollec¬ 
tion of previous lives 
prihagjana, ordinary man, worldling 
pnbagjanatva , status of ordinary man 
prsthabhisamaya , later comprehension 


paiSunya, slander 
posa, person 

prakrtiparinirvrta, completely extinguished by nature 
prakrtibimbakaya, natural image of the body 
prakrtiSunyata , natural emptiness 
pragraha, energetic activity 
prajnapti, designation 
prajnaptisat, what exists as a designation 
prajnaptyapaiadadrsti, idea of the refutation of designation 
prajna, wisdom 

prajnavimukta, (he who is) freed through wisdom 
pranidhana, aspiration, determination 
pranidhi , aspiration, determination 
pranidhijnana , knowledge of (or through) aspiration 
pranita, superior, higher 

— binapranita , inferior and superior 
pratikula, aversion 

pratigba , repugnance 
pratijnd, thesis, proposal 

pratiniyamakaratia, reason of diverse regularity 
pratipaksa, counteractive, counteracting 
pratipaksabhdvand, cultivation (meditation) with a view to 
counteracting 
pratipad, practice 

pratibimba, reflected image, reflection 

— savikalpapratibimba, speculative reflected image 
pratibhanapratisamvid , analytical knowledge concerning 

mental vivacity; lively intelligence 
pratilambha, acquisition 

pratilambhabhdvana , cultivation (meditation) with a view to 
acquisition 

prativedhadbarma arhan, arhat of penetrating nature 
pratisthddhipati, predominance in means of support 
pratisamvid, analytical knowledge 

pratisamkhya, acquired knowledge, discernment, reflecting 
pratisamkhyanirodha , cessation obtained by means of 
acquired knowledge 

pratityasamutpanna, what is conditionally originated 


276 


277 


A bhidbarmasam uccaya 

pratityasamutpdda, conditioned origination 
pratyaksa, direct knowledge 
pratyaya, condition 

— pratyayasamagri, union of conditions 
pratydtmavedaniya, what should be felt in oneself 
pratyutpanna, present (time) 
pratyekabuddha , Solitary Buddha 
pratyekabuddhayana, vehicle of the Solitary Buddhas 
pratyekabuddhdbhisamaya, comprehension of the Solitary 

Buddhas 
praddSa , malice 

prabandha, continuity, connection 

— prabandhdnyathdtva, change in continuity 

— prabandbdviprandSa, non-breaking of continuity 
prabhdkan (bhUmi), (stage called) illuminating 
prabheda, classification, division 

pramdna, authority 
pramdda, indolence 
pramuditd (.bhilmi), (stage called) joyful 
prayoga, practice, application 

— aviparitaprayoga, unperverted practice 

— prayogamdrga, path of application 

prayoganirdkaranadrsti, idea (view) of the refutation of practice 
pravada, rumor 
pravrtti , continuity 

pravrajydbhirati, devotion to the religious life 
praSathata , passivity 

— cittapraSalbatd, passivity of mind 
praSrabdbi , serenity 

prasavddhipati, predominance of productivity 
prasdda, serene joy 
prahana, abandonment 

— paryadayaprabana, complete abandonment 
prdnatipdta, taking of life 

prantakotika , to the highest degree 
prdpti, acquisition, obtaining 
prdmanika, having authority, qualified 
priti, joy 
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phala, fruit, result, effect 

— adhipatiphala, predominant result 

— nisyandaphala, secondary result 

— vipakaphala , result of fruition 
pbalapratipannaka , progressing towards the fruit 
phalasvalaksanabbdvdbbava , existence and non-existence of 

the self-nature of the effect 

phalopabhogadhipati, predominance of the experience of the 
results of actions 

bandbana, bond 
bala, power 

— panca bala, five powers 
babirmukba, extroversion 

bahuiruta, erudition; learned, lit., “having heard much” 
bija, seed 

buddhakrtya, duties of a Buddha 

bodbipaksadharma, qualities contributing to Awakening 
bodhisattvanydsdvakrdnta, entered into the bodhisattva 
commitment [’should be: bodhisattvanydmdvakranta, 
entered into the certainty of the bodhisattva; see p, 237] 
bodhisattvabhisamaya, comprehension of the bodhisattvas 
bodhisambhara, equipment with a view to Awakening 
bodhyafiga, factors of Awakening 
bhava, existence, becoming 
bhavdgra, summit of existence 
bhavopakaratia, instruments of existence 
bbdva, existence (of a thing) 

bhdvana, (mental) cultivation, (mental) development, (“medi¬ 
tation") 

bhavandmaya, what consists of mental cultivation 
bbavanamayiprajha, wisdom acquired through mental 
cultivation 

bhavandmarga, path of cultivation or development 
bhuta, element 

— mahabhuta, great elements 
bhutakoti, limit of existence 
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bhojane mdtrdjnatd, moderation in nutriment 
bbautika, what is derived from the elements 
bhrdnti, bewilderment, delusion 

mada, self-satisfaction 

madamanacarita, character dominated by self-satisfaction and 
pride 

madhyamdrga, middle path 

manas, mental organ 

manaskara, attention 

manuja, human being 

manojalpa, mental discussion 

manodhdtu, mental organ element 

manomaya, mind-made, created by the mind 

manovijndnadbdtu, mental consciousness element 

mandarajaskacarita, unexcitable character 

marana, death 

— akdlamarana, premature death 

— kdlamarana, death at the normal time 
mala, stain, blemish 

mabadgata, extensive object 
mabdpranidbdna, great aspiration or resolve 
mahdydna, Great Vehicle 
mdtrdvyavasthdna, definition by grade 
mdtsarya, avarice 
mdna, pride 

mdnacarita, character dominated by pride 
mdnava, man 

mdndtimana, supreme pride 

manottaradbyayita, absorption dominated by pride 
mdyd, illusion 
marga, path 

— mdrgasamgrahamdrga, path including the totality of paths 

— SiksdtrayapariSodhanamdrga, path of purification by 
means of the three types of training 

— sarvagunanirhdrakamarga, path producing all the good 
qualities (virtues) 

mithyadrsti, false view 
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mitbydmdna, false pride 
middba, languor 

miSribhava, mixture, combination 

mimdmsd, investigation, research 

mudita, sympathetic joy 

musitasmrtita, confused memory 

murdhana, state of summit 

mrdumarga, weak path 

mrdvindriya, weak (obtuse) faculty 

mrsavada, falsehood, false speech 

maitri, universal goodwill (lit., friendliness) 

moksa, deliverance, liberation 

moksabbagiya, pertaining or leading to deliverance 

moha, delusion 

mohacarita, character dominated by delusion 
mraksa, hypocrisy 

yatbdbbatajndna, real or true knowledge 
yathdrutarthabhiniveSa, adherence to the meaning of the 
sound (letter) 

yathdvadbbavikatd, state of real nature 
ydna, vehicle 

— mahdydna, Great Vehicle 

— hinaydna, Lesser Vehicle 
yukti, reason 

— apeksdyukti, reason of dependence 

— kdryakaranayukti, reason of cause and effect 

— dbarmatdyukti, reason of essential nature 

— sdksdtkriydsddhanayukti, reason of the accomplishment 
of attestation 

yoga, union, yoke 

— yogabhumi, stage of union 
yogaksema, security 

yoni, “womb” (ref. birth) 

yoniSo manaskara, profound or wise attention or reflection 
rana, contention (syn. of kleSa) 

ratisamgrdhakamanaskdra, attention which favors contentment 
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ratnatraya , Three Jewels (Buddha, Dharma and Saiigha) 

ratndbhisamaya, comprehension of the Jewels 

rasa , flavor, taste 

rasadhatu, taste element 

rdga, craving, passion 

ragacarita, character dominated by craving 

riipa, matter, (visible) form 

rUpana, changing 

rupadhatu, form element, realm (world) of form 
rupamSika, particle of matter 

rupcirupydvacara, domain of form and of the formless 
laksana, characteristic 

— laksanapratisamvedimanaskara, attention which recog¬ 
nizes characteristics 

— laksananuvyanjana, characteristics and minor marks 
laya, torpor 

layana, shelter (syn. of Nirvana) 
linatva (cetaso llnatvd), (mental) apathy 
lukadhdtu, world, universe 

— madhyamasdhasralokadhdtu, middling chiliocosm 

— mahdsahasralokadhdtu, great chiliocosm 

— sahasracUdikalokadhdtu , small chiliocosm 
lokottara, transcendental 

— lokottaraprsthalabdha, obtained subsequent to (after) 
transcendental (wisdom) 

— lokottaramarga , transcendental path 

— lokottaraviSuddbyadbipati, predominance of transcen¬ 
dental purity 

— lokottaravairagyddhipati, predominance of transcen¬ 
dental detachment 

lobha, covetousness 
laukika, worldly 

— laukikamdrga, worldly path 

— laukikaviSuddhyadhipati, predominance of worldly 
purity 

— laukikavairagyadhipati, predominance of worldly 
detachment 
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vajropamasarnddbi , diamond-like concentration 
vanatha, dense forest (syn. of kleSa) 1* = vatiasa] 
vanasa, dense forest (syn. of kleSa) [‘correct word for gabana 
and vanatha ] 

vargacarin , living in a group (a class of Pratyekabuddha) 

vaSavartanatmiyata, dependence of the self 

vaSita , mastery 

vastu, substance, thing 

vastupariksamarga, path of investigation of things 
vastuparyanta, end of substance 
vastvdlambana, real object 
vdkkaranasampad, perfection of eloquence 
vdda , talk, discussion, controversy 

— vddanigraha, defeat of a talk 

— v&danihsarana, withdrawal from a talk 

— vddddhikarana, assembly at a talk 

— vadddbistbana, subject of a talk 

— vdddlamkara, adornment of a talk 
vasand, residues, impressions 

— vasandparibbdvita, impregnated by residues 

— vdsandsamudghdta, eradication of the residues 

vikalpapratibimbakaya, speculative counter-image of the body 

vikalpitalaksana , speculative characteristics 

vikara, transformation 

viksepa, distraction 

vighata , distress (syn. of kle&a) 

vicara , deliberation, reflection 

vicikitsd, scepticism, doubt 

vicikitsottaradhydyita, absorption dominated by doubts 
vijdnana, knowing, discerning [*Skt. not given in text; see p. 4, 
line 1) 

iHjndna, consciousness 

vijndnanantydyatana, sphere of infinite consciousness 
vitarka , reasoning 

vitarkacarita , character dominated by distraction (reasoning) 
vidariana , inner vision 
vidusana , repentence, censure 

— vidusanapratipaksa, counteractive of censure 
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vidyd, knowledge, higher knowledge 

— trividya, three knowledges 
vinayapitaka , Canon of the Discipline 
viniScaya, determining, examination 
vipaksa, hostile, opposed 
viparinati, transformation 

viparinamaduhkha, suffering engendered by transformation 

viparyastdlambana, perverse object 

viparyasa, perverse view, perversion 

vipafyana, insight 

vipdka, result, fruition (of actions) 

— vipdkavijfidna, consciousness-result 
vipdkapbala, result of fruition 
vipdkdbhinirvrtti, production of results 
vipratipatti, depravation, perversion 
vipratisdra, repenting 

vibandba, obstruction (syn. of kle&a) 
vibhdvana, dispelling, relinquishment 
vimati, uncertainty 

vimald ( bhami ), (stage called) immaculate 

vimuktimdrga , path of liberation 

vimoksa , deliverance 

viyoga, separation 

virati, abstention 

virdga, detachment 

vilaksanatd, divergent characteristic 

vivada, debate 

viSesamarga, special path 

visaya, domain, object, field 

visayagrahanadbipati, predominance over the grasping of an 
object 

visayadhipati, predominance of the object (sphere) 

viskambbana, suppression 

visamyoga, dissociation, disjunction 

visara, dispersion 

vihimsa, harmfulness, violence 

vitaraga , freed from craving (passion) 

vlrya, vigor 


vedana, feeling 
vaikalya, deficiency 
vaipulya, development, extension 
vairdgya, detachment 

— upaghata vairagya, detachment through exhaustion 

— upastambba vairagya , detachment through satiety 

— ekadeSa vairagya , partial detachment 

— niruttara vairagya, superior detachment 

— parijndna vairagya, detachment through complete 
knowledge 

— prakrti vairagya, natural detachment 

— pratipaksa vairagya, detachment through the effect of 
counteracting 

— prativedha vairdgya, detachment through penetration 

— prahdna vairdgya, detachment through abandonment 

— sakala vairdgya, complete detachment 

— samutkarsa vairdgya, detachment through superiority 

— samudghdta vairdgya, detachment through complete 
destruction 

— sammoha vairdgya, detachment through complete igno¬ 
rance 

— sottara vairdgya, inferior detachment 
vaiSdradya, (perfect) self-confidence 
vaisayika, pertaining to sense objects 
vyanjanakaya, group of consonants (letters) 
vyafijanakuSala, skilled in the letter 
vyaya, disappearance, destruction 
vyavaddna, purification 

vyavadanakuSalamula, roots favorable to purification 
vyavasdyakarma, action of intention, action of effort 
vyavasthdna, definition 
vyavahdra, linguistic usage 

vydkarana, prediction (uttered by the Buddha announcing 
that a certain person (bodhisattva) will one day become 
a Buddha); exposition 
vyakbya, explanation 
tydpada, ill-will, emnity 
vydpyalambana, widespread object 
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vyayama , effort 

vyavasayikamarga, path of vigorous effort 
Sabdadhatu , sound element 

Samatha, tranquillity, calm (concentration, absorption) 
Samathabhdvana , cultivation of the tranquillity of concentration 
Parana, refuge 
Salya, arrow (syn. of kleSd) 

Sathya, dissimulation 
Cantata , calm, state of calm 
Santavimoksa , peaceful or calm deliverance 
Sdntavihdra , state of peace or calm 
SdSvata, eternal 

precept, rule, training, discipline 
Siva, bliss (syn. of Nirvana) 

SilavratapardmarSa , adherence to observances and rituals 
Suddhdvdsa , pure abode 
Subhakdrin , he who has done right 
Subbakrtsna , state of “all-beauty” 

SubhdSubhakarmaphalopabhogasthdnddhipati , predominant 
over the experience of the results of good or bad actions 
Sdnyatd , emptiness 

Saiksa, disciple under training, in the course of study 
Sraddhd , trust 

Sraddhadbimukta , resolved (adhering) on trust (faith) 
Sraddhanusdrin , he who follows trust (faith) 

Sravaka , disciple 

Sravakayana , vehicle of the disciples 
Srdvakabhisamaya, comprehension of the disciples 
Srutamaya , what consists of listening (erudition) 

Srutamayiprajna , wisdom acquired through listening (study, 
erudition) 

Srotradhatu , ear element 

Srotravijndnadhatu , auditory consciousness element 

samyoga , fetter 
samyojana , fetter 
samlikbita , restriction 
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samlekba , simple life 

samvrti , convention 

samvrtisat , what exists as a convention 

samSaya, doubt 

samsara , continuity or cycle of existence 
samskara, formation, construction, compounded or condi¬ 
tioned things 

samskaraduhkha, suffering as conditioned 
samskrta, conditioned, compounded 
samstutavastu, object experienced 
samsvedaja, exudation-born 
sakrddgamin, the “once-returner” 
sakrddgamiphalapratipannaka, he who is progressing 
towards the “fruit of the once-returner" 
sakmnairydnika, he who acquires emancipation immediately 
samkalanaprahana , abandonment in series (by linking) 
samklistavihara , impure or defiled state (impure conduct or 
’ life) 

samksepa, compression 
samgraha, group, grouping 

sacittaka-avasthd , state (situation) where the mind is active 
sacitrikdravisayalambana, object of the varied sphere 
samjna, perception, notion, designation 
samjnakaranavyavasthana, definition by designations 
satnjndpracara , behavior of perception 
samjndvedayitanirodha , cessation of perception and feeling 
sarnjndsamapatli, attainment with perception 
satkdyadrsti, view (idea) of individuality 
sattva, a being 

satpurusasamseva, association with good people 
satya, truth 

satyddbipateya dhamia, teaching dominated by the truth 
satvastu, that which is 

saddbarmaSravana , listening to the Good Teaching 
t sanidarSana, visible 

sanimittacaribodhisattva , bodhisattva whose career is endowed 
with signs 
samtati, series 
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samtusti, satisfaction, contentment 
samdarSana, manifestation 
samnaba, preparation 

saptakrdbhavaparama, he who will be reborn only seven times 
sapratigha, susceptible to resistance 
sabrahmacahn, co-religious 
sabhdga , joint 

sabhagatatsabhaga, joint and analogue of joint 
sabhdgavisabhdgacittacaitta, similar and dissimilar mind and 
mental activities 
samatd, evenness 

— cittasamata , evenness of mind 
samatdpaSyana, observation of identity or similarity 
samanantarapratyaya, immediate condition 
samanvdgama, accompaniment 
samabhdgacarita, normal (balanced) character 
samarthapratyaya, efficacious condition 
samavasargavibdni , complete relinquishment and decrease 
samddhi, concentration 

samddhibhami, stage, sphere, of concentration 
samddhivaSavartin, master of concentration 
samapatti, attainment 

— dsvddasamdpatti, attainment of enjoyment, relishing 
samaropadrsti, affirmative opinion 
samdhitabhumi, stage of tranquillity (recollection) 
samudaya, origin (of suffering) 

samuddya, mass 

samprajartya, awareness (state of mindfulness) 
sampratyaya, belief 
sampratyayana, conviction 
samprayoga, conjunction 

sambandha, conjointness, connection, relationship 
sambandhatmiyatd, relationship with the self 
sambhava, co-existence 
sambbdra, equipment 

— bodhisambhara, equipment with a view to Awakening 
sambhdramdrga, path of preparation 
sambhinnapralapa , idle talk 


sammosa, confusion, forgetfulness 
samyakkarmdnta , right action 
samyaktvaniydma, certainty of perfection 
samyakpradhana, right exertion 
samyaksamkalpa, right thought 
samyaksamadhi, right concentration 
samyaksmrli, right mindfulness 
samyag avavada, good advice 
samyagdjtva, right livelihood 
samyagdrsti, right view 
samyagvdca , right speech 
samyagvydydma, right effort 

sarana, he who provokes contention (syn. of kleSa) 
sarvatragasamprayoga, universal conjunction 
sarvatragdminlpratipajjndna, knowledge of the different 
practices leading to all the destinies 
savastukavisaydlambana, object of the sphere of existing 
things 

savipdka , endowed with fruition (results) 
savydghdtdlambana, resisting object 
sasamprayoga, (object with) mutual association 
sahabhdva, co-existence, simultaneity 
sahabhdvddhipati, predominance through co-existence 
sahasracHdikalokadhatu, small chiliocosm 

V * 

sahdya, aid, concomitance, association 
sdksatkriyd, attestation, realization 
! sdmkathya, dialectics 

sdmkathyaviniScaya, determining dialectics 
sdtatyasatkrtyaprayoga, constant and careful practice 
• sadhana, proof 

sadhdrandsddbdrana, common and exceptional 
sadhumati (bhumi ), (stage called) sharp intelligence 
sadhya, thing to be proved 
sadhydrtha, thing to be established or proved 
sdbhisamskdraparinirvdyin, he who attains Parinirvana with 
effort (construction) 
sdmagri, assemblage, accord 
samisa, sensual 
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samisavedand , sensual feeling 
sasravadharma , impure things, impure conditions 
sukhavihara , happy abode (happy life) 
sudurjaya ( bhumi ), (stage called) difficult to vanquish 
suniruktavyanjanajnatd, knowledge of the well explained 
letter 

sw/ra, discourse 

sutrapitaka , Canon of Discourses 
sottara , inferior, lower 

sopadhiSesanirvana , Nirvana with a remainder 
saumanasya , joy, delight 
skandha, aggregate 

skandhopaniksepakapratisamdhdyakdtman , self which estab¬ 
lishes and assembles the aggregates 
stydna , inertia 

sthdnddhipati, predominance of place 
sthdndsthdnakairtalya , skill concerning what is possible and 
what is impossible 

sthdndsthdnajnana , knowledge of what is possible and what 
is impossible 

sthitdkampya arhati , stable and unshakeable arhat 
duration 

sthirasamjna , idea (notion) of stability 
sparfa, contact, touch 
sprastavya , tangible 
sprastavyadhatu, tangibility element 

smarasamkalpanimitta, object of thought in connection with 
memory 

smrtf, mindfulness, memory 
smrtyupastbdna , application of mindfulness 
srota-apanna , a “stream-winner” 

srotapattiphalapratipannaka , he who is progressing towards 
the “fruit of stream-winning" 

svaparasamayajnatd , knowledge of one's own teaching and 
that of others 

svayamdrstiparamarta, adherence to own’s own view (opin¬ 
ion) 

svastyayana, propitious (syn. of Nirvana) 
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ton#, inferior, lesser 
hinapranita, inferior and superior 
cause, reason (in logic) 

hetuparigrahavindSa , destruction of the grip of cause 
hetupratyaya , causal condition (cause and condition) 
hetuphalapratyayasamavadhdna , combination of causes and 
effects and conditions 

hetuphalaprabandba, continuity of causes and effects 
hetupbalopayoga, relationship of cause and effect 
betusvabhava, own-nature of cause 

hetusvalaksanabhavabhdva, existence and non-existence of 
the own characteristic of cause 
bn, self-respect 




Review by]. W. de Jong 


[Original French published in T'oung Pao, LIX (1973), pp. 339-46. 
Reprinted in Buddhist Studies by J. W. de Jong, ed. Gregory Schopen, 
Berkeley: Asian Humanities Press, 1979, pp. 601-8.] 


The Abhidharmasamuccaya is one of the most important 
texts of the Yogacara school. In China and Japan it enjoyed 
great authority as one of the eleven Sastras cited in the Siddhi 
(Taisho [= T] 1585), the fundamental work of the Fa-hsiang 
school. 1 In Tibet as well much importance was attached to the 
Samuccaya. According to Bu-ston this text contains a summary 
of the doctrine common to the three Vehicles. 2 Bu-ston and 
Rgyal-tshab dar-ma rin-chen (1364-1432), one of the main 
disciples of Tsori-kha-pa, wrote detailed commentaries on this 
work. 3 Whilst the Mahdyanasamgraha is a compendium of 
specifically Mahayanist teachings of the Yogacara school, the 
Samuccaya is a systematic guide to the Abhidharma section of 
the doctrinal system of the said school. 

Fragments of the Sanskrit text which contains some two- 
fifths of the entire work were discovered in 1934 by Rahula 
Samkrtyayana. They were published in 1947 by V. V. Gokhale 


1. A list of the eleven &stras can be found in Notes on the Siddhi by 
K’uei-chi, T 1830, ch. 1, p. 230a 1-3; cf. the opening historical account by 
S. Levi, Materiaux pur l etude du systeme Vijnaptimatra (Paris, 1932), p. 33. 
The quotations from the Abhidharmasamuccaya and the Ahhidharma- 
lyakhya are listed by Katsumata ShunkyO, BukkyO ni okeru shinshikisetsu no 
kenkyu (Tokyo, 1961), pp. 139-43- 

2. Bu-ston, History'of Buddhism, I (Heidelberg, 1931), p. 56; II (Heidelberg, 
1932), p. 140. 

3- A Catalogue of the Tohoku Collection of Tibetan Works on Buddhism 
(Sendai, 1953), nos. 5183 and 5435- 
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(“Fragments from the Abhidharmasamuccaya of Asaiiga," Jour¬ 
nal of the Bombay Branch, Royal Asiatic Society, N.S., vol. 23, 
1947, pp. 13-38). In 1950 Pralhad Pradhan published the same 
fragments, but added to them a Sanskrit reconstruction of the 
lost parts based on the Chinese (T 1605) and Tibetan"' ver¬ 
sions. The Tibetan Tanjur also contains translations of the 
Abhidharmasamuccayabhasya and Abhidharmasamuccaya- 
vyOkhyO 7 A complete manuscript of the Sanskrit text of the 
BhOsya has also been discovered and photographed by Rahula 
Samkrtyayana. According to Shinoda Masashige, an edition of 
this text will shortly be published by the Jayaswal Research In¬ 
stitute in Patna. 4 5 6 The BhOsya was not translated into Chinese, 
but to Hsuan-tsang, the translator of the Samuccaya, we owe a 
translation of the VyOkhyO (T 1606). We have little information 
on the authors of the BhOsya and VyOkbyO. The Tibetan Tanjur 
attributes both to Jinaputra (Rgyal-ba’i sras), while the Chinese 
tradition assigns to Sthiramati the compilation of the VyOkhyO. 
According to K’uei-chi 7 and Hui-ch’ao, 8 Sthiramati supposedly 
combined the Samuccaya and the commentary by Chueh Shih- 
tzu Km? (Buddhasimha?). A disciple of Asaiiga who went 
by this name is mentioned by Hsuan-tsang in the Hsi-yu-chi 
(T 2087, ch. 5, p. 896cl-5, tr. Watters, I, p. 358). Recently, prob¬ 
lems concerning the date and author of the BhOsya have been 
studied by Shinoda Masashige (cf. n. 6) and Takasaki Masayoshi. 9 
Pradhan had already pointed out some corresponding passages 

4. Pradhan does not say which edition of the Tanjur he used, but the refer¬ 
ences to folio numbers show that it was the Narthang edition. I have consulted 
the photomechanical reprint of the Peking edition, vol. 112 (Tokyo-Kyoto, 
1957, pp. 236-72 (Mdo-’grel Li 51a3-141b2). 

5. Photomechanical repr., vol. 113 (Tokyo-Kyoto, 1957, pp. 83-141 (Mdo- 
grel Si 1-I43b2) and 141-229 (id. 143b2-362a8). 

6. Shinoda Masashige, “Abhidharmasamuccayabhasya no seiritsu nendai," 
IBK (- Indogaku Bukkyogaku kenkyO), XV11I, 1970, p. 878. 

7. Cf. his Notes on the Vyakhya, Zoku zOkyO, A LXXIV, 4, p. 302Bbll-14; 
TaishO 1700, p 125bl-5 (cited by Noel P6ri, BEFEO, XI, 1911, p 385, n. 1. 

8. T 1832, ch. 1, p. 666b2-4. 

9. Takasaki Masayoshi, “DaijO AbidatsumazSjOron na kan-zo densho ni 

tsuite," IBK, XIX, 1971, pp. 513-16. 
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in the Samuccaya and TrimiikObhOsya by Sthiramati. The 
Japanese scholars mentioned above have shown that numerous 
passages in the Abhidharmasamuccayabhasya are also found 
in the TrimSikObhOsya and other commentaries by Sthiramati, 
as well as other works such as the AbhidharmakoSabhasya, 
MahOyOnasamgraha, SutralamkOra , etc. 10 Shinoda believes 
that the Abhidharmasamuccayabhasya was written before 
Sthiramati and slightly after Asaiiga and Vasubandhu. According 
to him, the Chinese tradition which attributes its composition to 
Buddhasimha, Asaiiga’s disciple, should be taken into consider¬ 
ation. Nonetheless, Takasaki prefers to identify the author as 
Jinaputra, one of the six Siddhi masters and the author of a 
commentary on the YogOcOrabhumiSOstra (T 1580)." The 
publication of the Sanskrit text of the Abhidharmasamuccaya¬ 
bhasya may possibly help us to clarify this question. 

Dr. Rahula has admirably acquitted himself of the task of 
translating a text which contains such a large number of tech¬ 
nical terms. These terms and their French equivalents are found 
in the Sanskrit-French and French-Sanskrit glossaries (pp. 189- 
216). Fortunately, Rahula has not followed the system of transla¬ 
tion adopted by Sylvain Levi and the HObOgirin. The Sanskrit- 
French glossary could well form the basis of a dictionary of 
Buddhist terms in French. It would be necessary to incorporate 
in it the equivalents found in the works of La Vallee Poussin and 
6. Lamotte. If such a dictionary could at the same time give 
references to the works of these scholars, in the form of a 
general index, we would have at our disposal a working tool of 
the greatest usefulness. 

10. See notes 6 and 9, and also Takasaki Masayoshi, “DaijO Abidatsuma- 
shOron oyobi ZOjQron to SanjQju Anneshaku-tO to no kanren ni tsuite," IBK, 
IV, 1956, pp 116-17; “Mujaku-AbidatsumashOron ni tsuite," Otani GakuhO, 
XXXVI, 2, 1956, pp. 33-46; “AbidatsumashOron ni tsuite," Otani daigaku 
bukkyS gakkai katho, 8, pp. 1-13; “ZOjQron ni okeru zO-kan ryOshoden,” 
Zengaku kenkyu, 45, 1964, pp. 189-98 (I have not been able to consult the last 
two articles); Shinoda Masashige, “AbidatsumazOjDron ni okeru roku haramitta 
shisO,” Nihon bukkyO gakkai nempo, 35, 1970, pp. 63-76. 

11. K'uei-chi distinguishes clearly between Buddhasimha and Jinaputra 
cf. his Notes on the Vyakhya, p. 307Ball (cited by Noel Peri, see n. 7). 
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The merits of Rahula’s work are undeniable. The style is 
lucid and the many references to Pali sources are welcome. The 
translation of a text such as the Samuccaya poses many prob¬ 
lems. For the lost parts of the Sanskrit text, Rahula has usually 
followed Pradhan’s reconstruction. He only deviates from it in 
a few instances. Pradhan had the advantage of being able to 
consult the manuscript of the Sanskrit text of the Bhasya. None¬ 
theless, the Bhasya is not enough to enable us to re-establish all 
the technical terms. Futhermore, there are many divergences 
between the Tibetan translation and the Chinese. Pradhan 
points out a large number of them in his notes, but his Sanskrit 
reconstruction is mainly based on the Chinese version, of which 
it is a translation. There is no doubt that the Chinese version by 
Hsiian-tsang is much more faithful to the original text than the 
Tibetan version. This is already noticeable in the division of the 
text into two parts, each containing four chapters. As Pradhan 
(Introduction, p. 10) had already pointed out, the original text 
contained only five chapters, one chapter for the first part 
(Laksanasamuccaya) and four for the second (ViniScaya- 
samuccaya): SatyaviniScaya, DharmaviniScaya, PraptiviniScaya 
and SamkathyaviniScaya. 12 

The Sanskrit reconstruction of the lost parts by Pradhan, 
based on Hsiian-tsang’s version, can doubtless be of use, but it 
must be compared carefully with the Tibetan version of the 
Samuccaya and with that of the VyakhyH which also contains 
the text of the Samuccaya. Hsiian-tsang's Chinese version can at 
least help clarify obscure passages in the Tibetan text. Neverthe¬ 
less, one should not impute to Hsiian-tsang all the imperfections 
of the retranslation into Sanskrit by Pradhan. To cite only one 
example, the third chapter (ch. 2 of the second part in Rahula’s 
translation) begins with a list and explanation of the twelve divi¬ 
sions of the Buddha’s Teaching. This division into twelve parts 
is mentioned in many texts. Rahula contents himself with adding 
in a note that the Pali sources mention only nine. An explana¬ 
tion of the twelve divisions is found in a whole series of texts, 


12. See also Takasaki Masayoshi, OtanigakubO, XXXVI, 2, 1956, pp. 35-8. 
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listed by Maeda Egaku who devotes a detailed study to the nine 
and twelve divisions of the Buddhavacana. 13 Of particular inter¬ 
est in this respect is a passage in the Sravakabhumi , the Sanskrit 
text of which has been published by A. Wayman (An Analysis 
of the Sravakabhumi Manuscript, Berkeley/Los Angeles, 1961, 
pp. 75-8). With regard to geya, the Samuccaya says: sutresu 
anirupito 'rtho va yad vyakhyate / ato gey am ity ucyate (tr. 
Pradhan, p. 78), but the Sravakabhumi reads: yat (sic) ca 
sutram neyartham idam ucyate geyam (Wayman, p. 76). The 
text of the Tibetan translation of the Samuccaya is very close to 
this: yan drafi-ba don-gyi mdo-ste rtogs-par byed-pas dbyafis- 
kyis bshad-pa’i sde’o, “or also what explains a Sotra with the 
meaning to be explained (sutram neyartham) is the geya 
group.” Hsiian-tsang translates: “or it is a verse explanation of a 
SQtra with the meaning to be explained. That is why it is called 
geya" (T 1605, ch. 6, p. 686b3-4). In the same way the second 
explanation of vyakarana interprets it as a SQtra of explicit 
meaning (sHtram nitartham, ties-pa'i don-gyis mdo-ste).' 1 ' The 
terms sutram neyartham and satram nitartham have been well 
translated by Hsiian-tsang. In another passage, it is Hsiian-tsang 
who has led Rahula astray. The Samuccaya contains a passage 
on the antardbhava (Rahula, pp. 68-9 [Engl. tr. pp. 93-41) which 
is again found virtually literally in the Yogacdrabhami (ed. 
Vidhushekhara Bhattacharya, Calcutta, 1957, pp. 19-20). The 
text says: “The intermediate existence develops before him who 
has done wrong, for example, in the guise of a black bull (or 
billy-goat) (krsna kutapa)-, . . . before a person who has done 
right, in the guise of white fabric” (Rahula, p. 68 (Engl. tr. p. 931). 
Bhattacharya remarks in a note that kutapa designates “a sort 
of blanket (made from the hair of the Mountain goat)” [SBW: 
This is a direct quote from Monier-Williams, p. 286a]. In the 
Yogacarabhumi, kutapa is rendered in Tibetan by phyar-ba 


13. Maeda Egaku, Genshi bukkyO seiten no seiritsushi kenkyu (Tokyo, 
1961), pp. 181-549. See pp. 224-5. 

14. See also La Vallee Poussin, La Siddhi de Hiuan-tsang, II (Paris, 1929), 
p. 558. 
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which Bhattacharya is unable to explain; but phyar-ba, like the 
equivalent kutapa, is given in the Mahavyutpatti (ed. Sakaki, 
no. 9563). Rahula's translation is probably based on Hsuan- 
tsang’s version which has “the gleam of a goat or black sheep" 
(ch. 3, p. 675c24). Among other parallel passages in the Yogacara- 
bhumi can be noted that which deals with the synonyms of 
kleSa (pp. 166-8; Samuccaya, tr. Rahula pp. 71-9 (Engl. tr. pp. 97- 
1071). The twenty-third synonym is vanasa in the Yogacdra- 
bhumi manuscript (cf. p. 167, n. 8). Bhattacharya has changed it 
to vanatha, but Pradhan retained vanasa in his translation of 
the Samuccaya. Rahula opts for vanatha or gahana, but 
vanasa should certainly be retained as this word is again found 
in the IJddnavarga (cf. Uddnavarga XXXI1, 78, ed. Bernard Pauly, 
JA, I960, p. 251; ed. Franz Bernhard, Gottingen, 1965, p. 457). 

With regard to the parts of the text preserved in Sanskrit, 
Rahula has been able to compare the two editions, [made] inde¬ 
pendently of each other, by Gokhale and Pradhan. However, 
they are sometimes both incorrect. Thus, we find in Gokhale’s 
edition bodhisaltvanydsdvakrdntah, whereas Pradhan reads 
bodhim anavadydm avakrdntah (cf. Rahula, p. 174, n. 1 (Engl, 
tr. p. 237, n. 1341). We should obviously read bodhisattva- 
nydmdvakrdntah (byan-chubsems-dpa'iskyon-med-pa la zugs, 
p. 137a6-7). The change from s to m is only a minor correction 
from the paleographic point of view. It is to be wondered how 
Pradhan, using the same manuscript as Gokhale, was able to 
read bodhim anavadydm. It was probably a mistranslation of 
the Tibetan text. The Tibetan translators normally translate 
nyama by skyon-med (cf. Edgerton, BHSD, s.v. nydma). 

These examples show that when translating a text such as 
the Abhidbarmasamuccaya , it is absolutely essential to be able 
to consult the Tibetan translation at first hand. Moreover, it is 
not enough to refer to Pali texts, neglecting those of the 
Mahayana and particularly those available in Sanskrit such as 
the beginning of the Yogacarabhumi and the extracts from 
the Srdvakabhumi edited by Wayman. Rahula does not even 
hesitate to prefer the Pali exegesis to that supplied by the 
Samuccayabhdsya and the Samuccayavyakhyd. Hence, the 
Samuccaya (tr. Rahula, p. 184 (Engl. tr. p. 253]) cites a famous 
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verse found in the Uddnavarga : pha dafi ma ni bsad byas-Sifi / 
rgyal-po gtsaii-sbra-can gnis dan / yul- 'khor 'khor dan-bcas 
bcom-na / mi ni dag-par 'gyur zes bya (p. l4la2-3). In the 
Tibetan Udanavarga (ed. H. Beckh, Berlin, 1911, p. 107), this 
verse bears the number XXIX.24. The Sanskrit text can be 
established by combining the first three padas of the Sanskrit 
text of Udanavarga XXIX.24 (or XXXIII.61) and the last pada of 
Udanavarga XXXIII.62: mataram pitaram hatva / rajanam 
dvau ca Srotriyau / rdstram sdnucaram hatva / Suddha ity 
ucyate narah. Rahula makes no mention of the Uddnavarga 
and quotes only the text of the Dhammapada (294). For the 
hidden meaning of this verse, Rahula follows the Dhammapada- 
atthakatha (III, p. 454) without naming it. Bernhard, who has 
devoted a scholarly study to the interpretation of this verse (“Zur 
Textgeschichte und Interpretation der Strophen: Dhammapada 
294, 295,” Festschrift fur Wilhelm Eilers, Wiesbaden, 1967, 
pp. 511-26), cites the explanation of this verse by Katyayana 
in the Uddnavargavivarana by Prajnavarman (p. 519). The 
explanation given by the Samuccayabhdsya (pp. I4lb8-l42a2) 
and the Samuccayavyakhyd (pp. 359b8-360a2; T 1606, ch. 16, 
p. 773b2-3) is nearly identical: the mother is thirst {trsnd\ sred-pa), 
the father is karmabhava ( las-kyi srid-pa), the king is vijhdna 
with upadana (he-bar len-pa dan-bcas-pa'i mam-par Ses-pa), 
the two Srotriyas are drstipardmaria and SilavrataparamarSa , 
the kingdom is the six dyatanas ( skye-mched) and the 
anucaras their domain (gocara ; spyod-yul). Rahula was wrong 
in not taking into account the explanation given by the Bhdsya 
which, moreover, he seems to have consulted only rarely (a 
single explicit reference, p. 11, n. 1 (Engl. tr. p. 13, n. 25). 


15. Bernhard translates zag-pa dafi bcas-pa’i las daft srid-pa as "das Werk, 
karman, mit dem (ublen) Einfluss(en), und das Werden, bhava 1SBW: 
roughly, “action, karman, with (bad) influence(s), and becoming, bhavd'). 
The Samuccayabhdsya has las-kyi srid-pa which renders karmabhava, cf. 
Prahlad Pradhan, “A Note on Abhidharma-samuccaya-bhasya and its Author 
Sthiramati(?)," J. Bihar Res Society, XXXV, 1949, p 45. Las dan srid-pa also 
corresponds to karmabhava, on which see L. de La Vallee Poussin, KoSa, V, 
p 1, n. 3). 
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Rahula deserves our gratitude for his excellent translation 
of this difficult text. There are very few obvious mistakes in it, 
such as, for example, the translation of samSraya (Tib. gnas-pa) 
by “doubt” (p. 14, 1. 11 [Engl. tr. p. 18, 1. 2]), and the translation 
of atitdnagatabhdianimitta by “the sign of the past and the 
future” (p. 34, 1. 18 [Engl. tr. p. 45, 1. 1]). In the Sanskrit manu¬ 
script a syllable is missing before and after bhdva. Gokhale 
reads atita ndgata(pra)bhdva(nd)ni m it to. Pradhan suggests 
prabhavana and remarks that the Bhasya has prabhdva.* The 
Tibetan translation has rab-tu b2ag-pa (p. 71bl), which con¬ 
firms Gokhale’s correction (cf. Mahavyutpatti, no. 6917). The 
remarks made above have no aim other than to show that his 
work would have gained in value had he [Rahula] carefully com¬ 
pared Pradhan’s translation with the Tibetan version. On the 
other hand, a text such as the Samucccaya cannot be translated 
without taking into account parallel passages in the Mahay3na 
texts and, in particular, the works of Asanga whose Sanskrit text 
has been preserved. 

Rahula’s introduction gives only a little information on 
the life of Asanga, according to the life of Vasubandhu by 
Paramartha, and a glimpse of the contents of the Samuccaya. 
Rahula says nothing about the relationship of the Samuccaya 
to other Abhidharma texts of the Sarvastivada and other schools. 
This is a matter which deserves to be studied in detail. As far 
as 1 know, Japanese scholars have not been much concerned 
with it. Ui Hakuju and Fukaura Seibun are content to remark 
that the structure of the Samuccaya resembles that of the 
PrakaranapddaSOstra (T 1541-2) and the Sariputrabbidharma- 
Sastra (T 1548). 16 On the other hand, the Samuccaya should be 
compared with other works by Asanga, and most importantly, 
with the YogacarabhumiSdstra. Wayman has already indicated 


• Note: Pradhan adds that in the Bhasya there is a syllable missing after 
prabhava : “ tadanantaram caksaram ekam avalopitam (p. 21, n. 2). The now 
published Bhasya has prabhavana (p. 26, § 35C). 

16. Ui Hakuju, Indo tetsugaku kenkyQ , I (Tokyo, 1924), p. 401; Fukaura 
Seibun, Yuishikigaku kenkyu, II (Tokyo, 1934), p. 21. 
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the considerable differences in the logical terminology between 
one section of the YogdcarabhumiSastra which deals with hetu- 
vidya and the Samkathyavini$caya. r The only way we could be 
more certain about this question is through a comparative study 
of the Samuccaya and the Yogacarabhumi. Let us hope that the 
forthcoming publication of the Abhidharmasamuccayabhasya 
will provoke further research on the place occupied by the 
Abhidharmasamuccaya in the development of the Mahayana 
and, in particular, in Asanga’s philosophical system. 


17. Alex Wayman, “The Rules of Debate According to Asanga," JAOS, 78, 
1938, p. 31. We should note in passing that Lambert Schmithausen made a 
detailed study of the same ViniScaya which deals with the art of debate 
(tr. Rahula, p. 180, 11. 3-8 (Engl. tr. pp. 246-7, § 31): Der Nirvana-Abschnitt in 
der Vin iScayasa mg rah a n i der Yogdcarabhumih (Vienna, 1969), pp. 184-97. 
Schmithausen made use of the manuscript of the Samuccayabhdsya to explain 
the technical terms used by Asanga. His explanations deviate considerably 
from those given by Rahula in his notes. 
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Abhasvara, 81 
abhibhvayatana, 222; 
eight, 224; 
function, 234 
Abhidhamma, xiv 
Abhidhamma-pitaka, xvii, xviii 
abhidhana, 183 

Abhidhamiasamuccaya , xviii ff., 
xxvi, 291; 

Compendiu m of the Higher 
Teaching , explanation of title, 
255-6 

abhidheya, 185 
abhijanmavi$esa, 221 
abhijria, 223, 232; 
six, 227; 
function, 234 
abhijriapradarSana, 165 
abhijrieya (superior knowables), 
32 ff. 

abhimukhi (bodhisattvabhQmi), 
217 and n. 69 
abhinirharamukha, 246 
abhinirharapadaprabheda, 247 
abhinirvartakartga, 56 
abhinirvrttikarana, 6l 
abhinirvrttyariga, 56 
abhipraya, four: arthantarabhi- 
praya, kalantarabhipraya, 
pudgalaSayabhipriSya, samata- 
bhipraya, 193 
abhisamaya, 218, 222, 238; 
arthabhisamaya, def., 219 
asamcarabhisamaya, 218; 


def., 219 

bodhisattvabhisamaya, 218; 
def., 220 

dharmabhisamaya, 207, 218; 
def., 218 

nisthabhisamaya, 218, 222; 
def., 219 

pratyekabuddhabhisamaya, 

218; 

def., 220 

prsthabhisamaya, 218, 222; 
def., 219 

ratnabhisamaya, 218; 
def., 219 

satyabhisamaya, 202, 218 
Sravakabhisamaya, 218; 
def., 220 

tattvabhisamaya, 218; 
def., 219 

ten kinds of, def., 218 

abhisamayavyavasthana, 196 

abhisambodhinirvanasamdarSano- 

• • 

payaviSesa, 222 
abhisambodhivaiSaradya, def., 

230 

abhisamdhi, 179, 192, 193; 
four, 193; 

avatarana-, laksana-, pari- 
namana-, pratipaksabhi- 
samdhi, 193 

abhisamdhiviniScaya, 242; 
def., 252 

abhoganabhoga, 248 
abhranti, 238 
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abhrantinisyanda, 238 
abhrantyaSraya, 238 
abhata, 140 
abhatavikalpa, 238 
abhyantarasamudra, 82 
abhyupagamaviSesa, 220-1 
abuddhaloka or abuddhabhava, 
199 

acala (= nirodha), 138 
acala (bodhisattvabhami), 217 
and n. 71 

acaragocarasampanna, 129 
action (karma), threefold, 116; 
fivefold, 243; 
five, 120; 

strong (balavatkarma), nine 
reasons, 119 
acyuta, 139 

adbhutadharma, 178, 180, 181 
adharaprabheda, threefold, 144 
adhicitta, 181 

adhicitta$iksavi$uddhi, 170 
adhigama, 147, 148 
adhimatradhimatra, 154 
adhimatramadhya, 154 
adhimatramrdu, 154 
adhimatraparibhavita, 152 
adhimoksa (determination, 
resolve), def., 9 
adhimukti, 242; 

-caryabhami, 216; 
-jnanagocara, 31; 

-manaskara, 182-3 
adhipati (pratyaya), 62; 
avedha-, laukikaviSuddhi-, 
phalopabhoga-, prasava-, 
pratistha-, sahabhava-, 
sthana-, visayadhipati, 62-3 
adhipatiphala, 115, 243 and n. 6 
adhiprajna, 182; 

-SiksaviSuddhi, 170 


adhi&la, 181; 

-SiksaviSuddhi, 170 
adhobhQmikakuSalamula. 172 
adhyatmabahirdhakaya, 160 
adhyatmam kaya, 160 
adhyatmasamprasada, 150 
adinavadarSana, 157 
adisanta, 193 

aduhkhasukhavedana, 150-1 
advesa (absence of hatred), def., 
10 

2 gati, 32 

aggregate(s) (skandha), five, 1; 
meaning, 27; 
classed in the order, 27; 
of elements and spheres, 
threefold division: 
parikalpita-, vikalpita-, 
dharmata laksana, 68; 
fourfold division: laksana-, 
prakara-, 3$raya-, samtati- 
prabheda, 68; 

sixfold division: bahirmukha, 
antarmukha, ayatakala, 
paricchinnakala, tatkala, 
samdarSana, 69; 
of feeling (vedanaskandha), 
def., 6; 

of formations (samskara- 
skandha), definition, 8; 
of matter, def., 4; 
of perception (samjna- 
skandha), def. 7; 
ahara, four, 67 
ahetuvisamahetuvada, 235 
ahrikya (lack of self-respect), 8; 

def., 16 
ajata, 139 

ajna, 153 n. 182, 218 
ajnaprativedha, 153 
Akanistha, 82 
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aka^a (space), def., 24 
akasanantyayatana, 8, 82, 224 
akincanyayatana, 8. 82, 224 
aklista, 43 
akrta, 140 

aknabhyagamakrtavipranaSa- 

samjna, 69 

akrtabhyagamavada, 235 
aksaraparinamamukha, 245 
aksayaguna, 237 
aksayaku^alamula, 237 
aksepakanga, 56 
aksepakarana, 6l 
aksiptanga, 56 

aku^ala (unfavorable), def., 47; 
ten kinds, 112-3; 
through application, through 
attaining birth, through 
connection, through conse¬ 
quence, as emerging, by 
nature, as obstacle, as offend¬ 
ing, through opposing, 
through receiving, as ultimate 
reality, through veneration, 
47-9 

alambana, 159, 162, 234 
alambana (pratyaya): 

paricchinna-, aparicchinna-, 
acitrikara-, sacitrikara-, 
savastuka-, avastuka-, vastu-, 
parikalpa-, viparyasta-, 
aviparyasta-, savyaghata-, 
avyaghatalambana, 62 
alambanapari^uddhi, def., 228 
alambanaviSesa, 220 
alambyalambanajnana, 144 
alayavijnana, 22, 59, 67, 221 n. 9 
alinatva, 165 

alobha (absence of greed or 
craving), def., 10 
alpamatrakuSalasamtusti, 162 


amrta, 138 

amoha (absence of delusion), 10 
anabhidhya, 170 
anabhisamskaracaribodhisattva, 
198 

anabhisamskaraparinirvayin, 
197-8; ’ 
def., 212 
Anabhraka, 82 
anagamin, 197, 207, 238; 
def., 209 

anagamiphalapratipannaka, 197; 
def., 209 

anagata (future), def., 44 
anapanasmrti, 184 
anapatrapya (lack of modesty), 8; 

def., 16 
anapatti, 129 
anasrava, 27, 35, 138 
anasravaprajna, 146 
anasravavirati, 124 
anata, 138 
anatma, 85, 183; 

characteristic, 89 
anavaropitakuSalamalata, 1SH) 
andaja, 94 

anekadhatunanadhatujnanabala, 
229 n. 118 

ahgavyavasthana, 150 
angopangamukha, 245 
anidar^ana, 34 
animitta, 24, 153, 183 
aninjya, 23, 139; 
def., 24 

aniruddha, 193 
anitya, 85, 183 
anityapratyayotpatti, 56 
anityartha, 58 

anityata (impermanence), def., 

20 

anivrtavyakrta, 43 
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aniyatajanmakalika, 201 
antarabhava (intermediate 
existence), 93, 211 
antaradvipa, 82 
antaraparinirvayin, 197; 
def., 211 

antarayikadharmavaiSaradya, 
def., 230 

antarmukha, 33, 43 
anubandhikayoga, 244 
anubhava (experience), 146, 147 
anugrahaka, 164 and n. 220 
anukrama (gradation), def., 21 
anulomapratiloma, 55, 59 
anumana, 248 
anumatresvavadyesu 
mahabhayadarSin, 129 
anupacitakuSalamala, 92 
anupadanaskandha, 39 
anupatyana, 160 
anurOpahetuphalartha, 58 
anuSamsanga, 151, 166 
anuSaya, 235; 

seven: avidya-, bhavaraga-, 
drsti-, kamaraga-, mana-, 
pratigha-, vicikitsanuSaya, 
100-1 

anuSrava, 32 
anutpadajriana, 174 
anutpadajrianagocara, 32 
anutpanna (unarisen), 41, 140, 
193 

anuttara (superior), 67 
anuvada, 248 
anuvyavahara, 188 
anvayajriana, 144 
anvayajrianaksanti, 144, 145, 146 
anyatlrthiya, anyatirthya, 232, 

235 

Aparagodanlya, 81 
aparanta, 14 


aparapratyaya, 148 
aparikarmakrta (unprepared), 
34-5 

apatpandaka, 123 
apatrapya (modesty), def., 10 
apatti. 129 
Spattivipratisara, 162 
apavada, 248 
apeksa, 6l 
apeksayukti, 185 
apmandala, 82 
aprahatavya, 55 
apramada (diligence), def., 11 
apramana (limitless), 225 
apramana (* brahmavihara), 
four, 222 and n. 101, 232; 
function, 233 
Apramanabha, 81 
ApramanaSubha, 82 
apranihita, 183 
apratigha, 35 

apratisamkhyanirodha, 49 
apratisthitanirvana, 47, 137 and 
n. 148 

apratisthitanirvanaSaya, 200 
aptagama, 250 
apunya, 48 

araksya or araksa, 223; 
three, def., 231 and n. 122; 
function, 236 
arana, 36, 223; 
def., 226; 
function, 234 
aranasamapatti, 125 
Aranaiibhafiga Sutta, 227 n. 110 
arcismati (bodhisattvabhOmi), 

217 and n. 67 
arhan, 197; 
def., 209; 

akopyadharma-, 198; 
def., 215; 
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anuraksanadharma-, 198; 
def.,* 214; 

cetanadharma-, 198; 
def., 214; 

prativedha or prativedhana- 
dharma-, 198; 
def., 215; 

sthitakampya-, 198; 
def., 214 

arhattvaphala, 218 
arhattvaphalapratipanna(ka), 197; 

def., 209 
arogya, 139 

arthakuSala, 187, 188 n. 21 
arthapratisamvid, def., 226 
arthaviniScaya, def., 242 
arQpin, 33 

ampya, 27, 34, 92, 152, 154 
arOpyadhatu, 93, 95 n. 27, 198 
arUpyapratisamyukta, 51 
aryasatya, 186 
aryavihara, 234 
aSaiksa, 53, 92, 135, 198; 

kamavacara aSaiksa, def., 215 
aSaiksadharma, ten, 173, 175 and 
nn. 252, 253 

asambhrtasambhara, 197; 
def., 201 

asamjriika, def., 19 
asamjriisamapatti, def., 19 
asamjriisattva, 82 
asamkleSariga, 166 
asammosadharmata, function, 

236 

asamprajanya (inattention), def., 
17 

asampramosa [=asammosa], 223; 
def., 231 

asamskrta (unconditioned), 31, 
39,41,68. 138 
asamutthanajrianagocara, 31 


Asariga, xi ff.; 
date of, xvii 

asamtusti (dissatisfaction), 189 
and n. 23 

asava, three and four, 106 n. 55 
aSaya, 235 

asecanakapandaka, 123 
aSesaprahana, 137 
asittapandaka, 123 n. 115 
aspar^avihara, 11 n. 20 
aSraddhya (lack of trust), def., 16 
asrava (outflows, impurities), 
three, 106 

asravaksayabhijria, 228 
asravaksayajrianabala, 230 n. 118 
asravaksayavaiSaradya, def., 230 
aSraya, 187 

a^rayaparavrtti [aSrayaparivrtti], 
147, 172 and n. 245, 183, 187, 
221 and n. 91 

a$rayapari$uddhi, def., 228 
astamgama, 137, 138 
astavimoksa, def., 205 and n. 18, 
206 

aSubha, 183, 225 
aSubhakarin, 93 
asura, 82 

asvadasamkleSa, 149 
Atapa, 82 

atita (past), def., 43 
atmabhava, 50 
atmabhiniveSa, 69 
atman, 76 

atmasamkleSavyavadanavastu. 
160 

atmaSrayavastu, 160 
atmavada, 90 
atmavastu, 160 
atmopabhogavastu, 160 
atom (paramanu), 91 
atyantika, 78 
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auddhatya (restlessness), def., 16 
aupanibandhika. 164 and n. 221 
avadana. 178, 179, 181 
avahaka, 61 

avarabhagiyasamyojana, 209 
avara- or adharajnanagocara, 31 
avaranaviSodhanavi^esa, 222 
avasthanavrtti, 244 
avasthikayoga, 244 
avatara, 247 
avavada, 248 

avenikabuddhadharma, 223; 
eighteen. 232 and n. 125; 
function, 236 
avetyaprasada, 219 
avidya (ignorance), def., 12; 150 
avihimsa (harmlessness), def., 11 
aviksepa, 165 
aviparitaprayoga, 189 
aviparyasavrtti. 244 
avipratisara, 130 
avirodhi (karana), 61 
avisarajnanagocara. 31 
Avrha, 82 

avyakrta (neutral), def., 49; 
through connection, through 
consequence, as emerging, by 
nature, as ultimate reality, 49; 
through application, through 
attaining birth, through 
counteracting, in delight, 
through granting a favor, as a 
natural result, through receiv¬ 
ing, as tranquillity, through 
veneration. 50 
avyakrtamOla, four. 149 and 
n. 169 

avyakrtavastu (indeterminate 
subjects), 14; 
why, 237 
avyapada, 170 


ayatana, 1, 183, 185. 232; 

sphere, def., 25 
Ayodhya, xv 
ayus. 19, 87 
ayuhsamskara, 235 
Ayurveda, xiv 

bahirdhakaya, 160 
bahirmukha, 33, 42 
bahuSrutata, 187 and n. 17 
bahuSrutya, 186 
bahyasamudra, 82 
bahyaSasyotpatti, 59 
bala, ten, 229; 

function, 235 
balabalamukha, 246 
Baladitya (king), xv 
bandhana (bond), threefold, 100 
Bareau, Andre, ix, xii n. 5 
Benoit, Mireille, ix 
Bertrand-Bocande. Jean, ix 
bhajanaloka, 82, 118 
bharavahanata, 28 
bhautika, 61 
bhavagra, 213 

bhavana, 155, 156, 159, 160, 162, 
164, 209; 

anabhoga-, animitta-, 194; 
apramada-, aprativani-, 162; 
chanda-, l6l; 
karuna-, 183; 
marga-, 155; 

nirdhavana-, nisevana-, 156; 
parivrttinibha-, 194; 
pratilambha-, pratipaksa-, 156. 

157; 

prayoga-, 165; 
sambhinna-, 194; 
samprajanya-, smrti-, 162; 
utsaha-, utsadhi-, 161; 
uttapta-, 194; 
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virya-, vyayama-, l6l 
bhavana, five kinds, 194 
bhavana. mental cultivation, 
things abandoned through, 54 
bhavana, concerns chanda, etc., 
161; 

development of the five 
faculties, Sraddha, etc., 164 
bhavanakuSala, 238 
bhavanaphala, 159, 162, 165; 
of the five faculties, Sraddha, 
etc., 166; 

of the factors of awakening, 
167 

bhavanaprayoga, 188 
bhavyata, 235 
bhojane matrajnata, 141 
bhranti, 238 
bhrantyabhranti, 238 
bhr3ntya$raya, 238 
bhQta, 61 
bhQtakoti, 23, 24 
bhataSraya, 33 
bijanigraha, 135 
bijanirmQlana, 135 
birth, four modes, 94 
bodhaka. 247 
bodhi, 238 
bodhipaksa, 159 
bodhipaksadharma, thirty-seven, 
158 and n. 202 
bodhisambhara, 178, 186 
bodhisattva. 198, 240, 255; 
adhimukticari-, 198, 
def., 216 ; 

adhyaSayacari-, 198, 
def., 216 ; 

anabhisamkaracari-, 198, 
def., 217; 
animittacari-, 198. 
def., 217; 
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kamavacara-, rupavacara-, def., 
215; 

sanimittacari-, 198, 
def., 216; 

comprehension (abhisamaya) 
of, XXV; 

why does not become a 
srotapanna, etc., 237; 
should not debate for twelve 
reasons, 251 
bodhisattvacarya, 216 
bodhisattvadharmataviharin, 200 
bodhisattvanyas[m]avakranta, 

237, 296 

bodhisattvapitaka, 200 
bodhyartga (sapta), 166 
brahmacarin, 255 
Brahmakayika, 81 
Brahmapurohita, 81 
Brhatphala, 82 
buddhacarya, 216 
buddhadharmaparipOrana, 239 
buddhakrtya, 236 

caitasika (mental activities), 30, 
41,42 

caitya, 48, 50 
cakravadaparvata, 82 
caksus, caksurdhatu, 25 
Canon, why threefold, 181 
caramaksana, 70 
caritaprabheda, classification, 

196 

caritaprave^a, 32 
caritaviSodhana, object w'ith a 
view to the purification of 
character, fivefold, 183 
caritaviSodhanalambana, 182 
caryaprabheda, 197; 
fivefold, 198 

Caturmaharajakayika, 81, 82 
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catuskotika, 246 
causes (hetu), three. 242 
cetahparyayabhijna, def., 227 
cetana (volition), six groups, 8; 

definition, 9, 164 
chanda (will), 3, 162, 163, 164, 
165; 
def., 9 

chedaka, 247 
cintamaya, 42, 182 
citragata, 46 

citta (mind), def., 21, 31; 
adustaprasanna-, apratisam- 
khyaklista-, 50 
cittadeSana, 234 
cittaksana, 146, 206 
cittamatre, 76 
cittapariSuddhi, def., 228 
cittapraSathata, 11 
cittasyanabhogavasthitata, 11 
cittaikagrata, 150 
comprehension of the disciples 
and that of the bodhisattvas, 
eleven differences, 220 
consciousness (vijnana), charac¬ 
teristic of, 4 

cyutyupapadabhijha, def., 228 
cyutyupapadajnanabala, 230 n. 
118 

cyutyupapatti, 59 

dana (giving), 128; 

abhiksna-, apaksapata-, 
icchaparipOrana-, 128 
danaparamita, 255 
danasampat, 128 
darSana (vision), 207; 

things abandoned by means 
of, 54 

daSabhami, daSasu bhQmisu, 
216, 238 


dausthulya, 10. 17, 111; 
list, 173 

defilements (kleSa), 

conjunction (samprayoga), 96; 
twofold, 96; 
object (alambana), 96; 
emergence (utthana), 95; 
laksana, 95; 

synonyms (paryaya), 97; 
realms (dhatu), 108; 
groups (nikaya), 109 
Demieville, Paul, ix, xiv n. 9, xv 

n. 11 

de$a (orientation), def., 21 
deSana, 234 
deSanabhajanata, 235 
deyasampat, 128 
Dhammasafigani , xviii 
dharanimukha, 229 and n. 117 
dharma, 160, 161; 

“all things are without self,” 90; 
(teaching) dvadaSartga, twelve 
divisions, 178 
dharmabhijna, 165 
dharmacaksus, 147 
dharmacinta, 155 
dharmadhatu, sixteen mental 
objects, 25; 

eight elements of mental 
objects not included in the 
aggregates, 23 
dharmadhisthana, 46 
Dharmaguptika. xii n. 5 
dharmajnana, 144, 145, 146 
dharmajnanaksanti, 144 
dharmajhananvayajnanapaksya, 
153 

dharmaksanti, 147 
dharmakuSala, 187 
dharmamegha (bodhisattva- 
bhOmi), 217 and n. 73 
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dharmanetra, 236 dhyanavimoksasamadhisama- 

dharmanudharmacarin. 199 pattijnanabala, 229 n. 118 

dharmanudharmapratipatti, 46 dialectics (samkathya), xxv, 242 

dharmanusarin, 197, 204; div^acaksus, 228 n. 114 

def., 203 divyaSrotrabhijna, def., 227 

dharmapada, four, 159, 170 and dravyasat, 29 

n. 237 drstadharma, 147 

dharmapar\'aya, 190 drstanta, 179, 249 

dharmapratisamvid, def., 226 drsti, 60, 149; 


dharmaramarati, 194 
dharmarthakuSala, 249 
dharmasamadhiku^ala, 194 
dharmataviyuktata, 189 
dharmatayoikti, 185 
dharmava^avartin, 235 
dharmavicaya, 166 
dharmavihara, 155 
dharmaviharin, 188 
dharmavini^caya, xxii, 178 
dhatu, 1, 183, 184, 185, 232; 
element, def., 23; 
realms of defilements, 108; 
three realms of existence, 138 
n. 154 

Dhdtukathd , xvii n. 15, xix n. 17 
dhatuprabheda, 184, 196, 198 
dhyana, 150, 151, 152, 223; 
laukika-, 149; 
pariSuddha-, 232; 
prantakotika prathama-, 153; 
Suddhaka dhyanarQpyah, 150; 
sahaya (aids), chanda, etc., 

163; 

svabhava, 163; 
vi^uddhi, 153; 
vyavasthana, 150; 
fourth absorption, five kinds, 
213; 

places of birth, 152 and n. 177 
dhyanaparamita. 153 
dhyanarQpya, 149, 150, 153 


abhimana-, abhyakhyana-, 
akathya-, 192; 
anabhyaipagama-, 191; 
anairyanika-, 191; 
anavadyata-, 190; 
antagraha- (idea of grasping 
extreme views), def., 12; 
apavada-, 13; 
apunyaprasava-, 192; 
asad-, twenty-eight (in the 
mind of a bodhisattva), 190; 
avajha-, 190; 
avaranopacaya-, 192, 
drdhamQdhata-, drstavadrsta-, 
191; 

kusrti-, 191; 
maha-, 192; 

mithya- (false view), def., 13; 
mQla-, 191 and n. 34; 
nigrahya-, 192; 
nihsarana-, nimitta-, 190; 
parigraha-, parikalpavada-, 190; 
parikalpita klista-, 54; 
parinati-, 190 and n. 27; 
prajnaptyapavada-, prakopa-, 
prasava-, 190-1 and nn. 29, 
30; 

prayoganirakarana-, 191; 
samaropa-, 13; 
satkara-, 191 and n. 32; 
satkaya- (view of individual¬ 
ity), def., 12; 
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tattvapavada-, 190 and n. 26; 
vaiphalya-, 192; 
vipariia-, 191 

drstiparamar^a (adherence to 
opinions), def., 13 
drstiprapta, 197; 
def., 204 

drstiSllajivavi$uddhi, 168 and n. 
229 

drstisthana, 34 
drstivipratipatti, 208 
drstyuttaradhyayita, 149 
duhkha, xx, 85, 145 
duhkhadharma, 145 
duhkhalaksana, 88 
duhkhasamudayanirodhamarga- 
jriana, 153 

duhkhasatya, xx, 81 ff., 83, 145 
duhkhata: duhkha-, samskara-, 
viparinama-, 65-6, 85 
duhkhe anvayajriana, -anvaya- 
jnanaksanti, 144 
duhkhe dharmajriana, -dharma- 
jnanaksanti, 144 

dQramgama (bodhisattvabhami), 
217 and n. 70 
durdarSa, 138 
durgati, 219 
dQsaka, 247 
duScarita, 48; 

misdeeds, three, 105 
dvayadvaya, 255 
dvesacarita. 196: 

bhuyodvesacarita, 183, 184 n. 
15 

dvikotika, 246 
dvipa, 82, 138 

ekavacaraka, 246 
ekavlcika, 197; 
def., 211 


ekaviharin. 200 

element, eye-, form-, visual con¬ 
sciousness-, characteristic, 4 
elements (dhatu), eighteen, 1; 
classed in order, 27; 
meaning, 28; 
four great, 4 

Fa-tsang, xi 

feeling (vedana), characteristic, 3; 

physical, mental, sensual, etc., 6 
Filliozat, Jean, ix 
form (rQpa), definition, 5 
formations (samskara), character¬ 
istic, 3 

Frauwallner, E., xi n. 1, xiv n. 8 
functions (vrtti), five, 244 

gambhirya, 134; 

hetu-, laksana-, sthiti-, utpatti-, 
vrtti-gambhirya, 58 
gandharva. 93 
gatha, 178, 179, 181 
gati, 32 

geya, 178. 179, 181 
Gokhale, V. V., xviii n. 16, xxvi, 
13 n. 23, 14 n. 26. 40 nn. 58-9, 
212 n. 46, 237 n. 134 
grahaka, 146, 187; 

aprapta-, prapta-, 42 
grahakabhava, 187 
grahakagocara. 42 
grahakavada. 42 
grahya, 42, 146, 187 
grahvabhava. 187 
grantha(s) (ties), four. 103-4 
gredhaSrita, 38 
gunasamvrddhivi^esa, 221 

hetu, 59, 249 
hetulaksana, 132 


Index 


311 


hetuphalaprabandhanupa- 
cchedanha. 58 
hetupratyava, 59 
hetusvabhava, 60 
het\artha, 242 
hina. 225 

Hinayana, xii, xv, xvii 
hri (self-respect), def., 10 
Hsuan-tsang, xii n. 5, xxvii, 292, 
294 

Hui-Ying, xi 
icchantika, 78 

ignorance (avidya), wofold, 116 
impermanence (anitya), twelve 
characteristics, 85-6; 
momentaneous charaaeristic, 
90 

individuals, different types, xxiv, 
196 

indriya, 240; 

three faculties, 159; 
trinlndriyani: anajriatam- 
ajriasyamindriya, ajriendriya, 
ajriatavindriya, 171 and n. 239; 
paricendriya: ^raddha-, virya-, 
smrti-, samadhi-, prajria-, 165; 
svabhava, sahaya, alambana, 
166; 

faculties of the eye, ear, nose, 
tongue, body, mind, def., 5; 
twenty-two, 64 n. 72; 
jivitendriya (life faculty), def., 
19; 

tiksnendriya, tiksnamrdv- 
indriya, tiksnamadhyendriya, 
Uksna-tiksnendriya, 240-1 
indriyadhisthana, 160 
indriyaparaparyajrianabala, 229 
n. 118 

indriyesu guptadvara, 141 


i 


intermediate existence, see 
antarabhava. 
irsya (jealousy), def., 15 
irsyapandaka, 123 
istadevata, xiv, xv n. 11 
itivrttaka, 178, 179, 181 

jagaryanuyoga, 141 and n. 158 
Jambudvlpa, xii ff., 81 
janapadanirukti, 188 and n. 20 
janapadanirutti, 188 n. 20, 227 n. 
110 

janmadhisthana, 81 
janmasamkleSasamgraha, 58 
janmavi^esa, 221 
jara (old-age), def., 20 
jarayuja, 94 
jataka, 178, 179, 181 
jati (birth), def., 20 ; 

(type), 34, 35 
jatipandaka, 123 
java (rapidity), def., 21 
jivitaparinama, 57 
jivitendriya, see indriya. 
jivitendriyapratyaya, 92 
jrianajrianagocara, 32 
jrianaksanti. 145 
jrianapari^uddhi, def., 229 
Jndnaprasthdna, xvii, xviii 
jrieya(s) (knowables), 146, 238; 
five, 30; 
sixfold, 238 

jrieyadharma. thirteen, 31-2 
jrieyavipratipatti, 208 
jvara(s) (fevers), three, 107 

kala (time), def., 21 
kalala, 94 
kalpa, 87, 235; 
antarakalpa, 87; 
mahakalpa, 87 
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kalpavaSesa, 233 
kamadhatu, 7, 26, 93, 95 n. 27. 
198, 218 

kamakarasammukhivimukhi- 
bhava, 39 

kamapratisamyukta, 51 
Kamasutra , 123 n. 115 
kamavacara, 69, 92, 124 
kamavacarakuSalamGla, 172 
kamavitaraga, kamavitaraga, 51 
karicanaparvata, 82 
karagarika, 124 
karana, 60 

karma (action), 87, 88, 120 ff., 
219; 

threefold, 124, 125; 
fourfold, 126; 

acinnaka-kamma, 116 n. 92; 
aduhkhasukhavedaniya-, 124; 
akrsnaSuklavipaka-, 126; 
aksepaka-, 115 and n. 89; 
akuSala-, 112, 116, 125, 126, 

131; 

anantarya-, 126 and n. 121; 
anasrava-, 127; 
anirijya-, 112, 116; 
aparaparyayavedaniya-, 88, 
126; 

apunya-, 112 , 116; 
asadharana-, 118; 
asamvara- (action of non- 
restraint), 121, 124; 
asanna-kamma, 116 n. 91; 
balavat-, 118, 119; 
cetana-, 112, 114; 
cetayitva-, 112; 
dana-, 128; 
dhyanasamvara-, 121; 
drstadharmavedaniya-, 119, 
125; 

duhkhavedaniya-, 124; 


durbala-, 118. 120; 
karitra-, 112, 243; 
katatta-kamma, 116 n. 91; 
kleSadhipateya-, 94, 112; 
krsna-krsnavipaka-, 126; 
krsna$ukla-krsna$uklavipaka-, 
126; 

kuSala-, 112, 116, 124, 131; 
naivasamvaranasamvara-, 121, 
124; 

parinati-, 112, 243; 
paripQraka-, 115 and n. 89; 
prapti-, 112, 243; 
pratipaksa-, 131; 
punya-, 112; 
sadharana-, 118; 
samvara-, 121; 
saricetanika-kamma, 112 n. 

68 ; 

Sauceya-mauneya-, 127; 
sukhavedaniya-, 124; 
Sukla-Suklavipaka-, 126; 
upalabdhi-, 112, 243; 
upapadyavedaniya-, 88, 125; 
vyavasaya-, 112 , 243 
karmadayada, 130 
karmakleSadhipateya, 83 
karmakleSajanita, 83 
karmakleSanabhisamskrta, 39 
karmaphalaviprana^a, 58 
karmaprabheda, threefold 
division, 121 
karmapratiSarana, 130 
karmartha, 243 
karmasamkle^asamgraha, 58 
karmasvaka. 130 
karmasvakajnanabala, def., 229 
karmavipaka. conceivable and 
inconceivable, 131 
karmaviSesa. 221 n. 93 
karmayoni, 130 
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karuna (compassion), def., 223; 
mahakaruna, 223; 

def.. 232 and n. 124; 
function of, 236 
karunabhavana, see bhavana. 
kary'akaranayukti, 185 
karyaparinispatti, 182 
kathadosa, nine kinds, 250-1 
kathasada. 250 
kathatyaga, 250 
kaukrtya (remorse), def., 18 
kauSalyalambana, 182 
kausidya (idleness), def., 16 
Kau^ika, xi 
kayanupaSyana, 161 
kayasaksin, 197; 
def., 205 

kayaviSesa, 221 n. 93 
khadgavisanakalpa, 200 and n. 6 
khila (stump), def., 104 
kincana (accessories), three, 105 
kle£a, 94, 96, 145, 207; 
six or ten, %\ 
nirantara- 155; 
traidhatuka-, 154 
kleSamara, 138 n. 153 
kleSaprakara, 154 
kle^avaranavi^odhanariga, 168 
kle^avi^odhanalambana. 182 
klista, 43 

krodha (anger), def., 15 
krtsnayatana, 222; 
ten. 225 and n. 105; 
function of. 234 
krtyanusthana, 247 
ksanika, ksanikartha, 58 
ksanti (acquiescence), 146 
ksantijriana. 148 
ksaya, 137 
ksayabhavikata, 183 
ksayajriana, 174, 175 


ksema. 139 
ksinasrava, 206 
ksiprabhijria, 239 
kulamkula, 197; 
def., 211 

kulaprabandhadhipati, 64 
kuSala (favorable), def., 45; 
ten kinds, 113; 
through application, 46; 
through attaining birth, 46; 
through connection, 45; 
through consequence, 46; 
through counteracting, 47; 
as emerging, 46; 
through granting a favor, 46; 
by nature, 45; 
as a natural result, 47; 
through receiving, 46; 
as tranquillity, 47; 
as ultimate reality, 46; 
through veneration, 46 
kuSalamQlabala, 93 
kuSalantarayika, 49 
kuSalavasana, 59 

Lacombe, Olivier, ix 
laksananuvyarijana, 223; 
def., 228; 
function, 235 

laksanapratisamvedimanaskara, 

151 

laksanavrtti, 244 
Lalou, Marcelle, ix 
Lamotte, fitienne, ix, xiv n. 8, 293 
laukika, def., 39 
laukikSgradharma, 143, 144 
laukikavairagyadhipati, 64 
La Vallee Poussin, Louis de, 113 
n. 75, 293 
layana, 138 
layauddhatya, 163 
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lokadhatu: dvitiyamadhyama- 
sahasralokadhatu (second 
middling chiliocosm), 83; 
sahasracQdikalokadhatu (small 
chiliocosm), 83; 
trisahasramahasahasraloka- 
dhatu (trichiliomegachilio- 
cosm), 83; 

tritiyamahasahasralokadhatu 
(third middling megachilio- 
cosm), 83 
lokottara, def., 40 
lokottarajrianasvabhava, 233 
lokottaraprsthalabdha, 39, 40, 233 
lokottaravairagyadhipati, 64 

mada (self-satisfaction), def., 16 
madamanacarita, 183, 184 n. 15 
madhyadhimatra, 154 
madhya-madhya, 154 
madhyamrdu, 154 
madhyaparibhavita. 152 
madhyendriya, 199 
mahabhatani (four great ele¬ 
ments), 90 

Maha Boclhi, The (journal), 151 
n. 173 

mahabrahma, 81 
Mahadharmadaria , 190 
mahakaruna, see karuna. 
mahaparinir\’ana, 216 
Mahaprajnapcirci m ilatestra, xvi i i 
mahapurusatva, 235 
maharthajrianagocara, 32 
Mahayana. xii, xiii, xiv, xv, xvi, 
xvii; 

systematization of, xvii 
Mahayanabhidharmasutra, 251 
Mahayana sutras, xiii 
Mahayanika. 197; 
def.. 200 
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MahiSasaka, xii n. 5 
maithuna. 255 

Maitreya (bodhisattva), xii, xiii, 
xiv; 

Maitreya or Maitreyanatha, xiv 
maitri, def., 223 
maitrisamapatti, 125 
mala (stain), def., 105 
mana (pride), 8, 96, 98, 149; 
def., 12; 

seven kinds: abhimana, 
asmimana, atimana, mana, 
manatimana, mithyamSna, 
Qnamana, 98 
manacarita, 196 

manas (mental organ), def., 22; 
manas and manodhatu, 26; 
sarvatragamanas, 43 
manaskara (attention), def., 9; 
sapta (seven): adhimoksika-, 
laksanapratisamvedi-, 
mimamsaka-, pravivikta- or 
praviveja-, prayoganistha-, 
prayoganisthaphala-, 
ratisamgrahaka-, 151; 
adhimuktimanaskara. 182-3; 
tatt\’amanaskara, 183 
mandalika (mlers), 124 
mandarajaskacarita, 1S>6; 
def., 199 

manottaradhyayita, 149 
manusya, 81 
Marc, Rene, ix 
mara, 138 n. 153; 

sarvamara, 235 and n. 131 
marana (death), threefold, 92; 

akala- and kala-marana. 88 
marga (path), xxi ff.; 
explanation. 176; 
four characteristics. 176; 
fivefold, 141, 
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paripQri (perfection), 146; 
abhisamayamarga, abhisamaya- 
pr^yogika-, abhisamaya- 
Slista-, 158; 
adhimatra-, 149, 154; 
anantarya-, 149, 155; 
arya-, 219; 
aSaiksa-, 172; 

bhavana-, 141, 149, 153, 172, 
208, 219, 238; 

darSana-, 137, 141, 144, 146, 
147, 171, 207, 219; 
hina-, 236; 

jrieyavaranapratipaksa-, 238; 
kle$ 2 varanapratipaksa-, 238; 
laukika-, 149; 
lokottara-, 149, 153, 218; 
madhya-, 149, 154; 
margasamgraha-, 158; 
mrdu-, 149, 154; 
nih^reyasa-, 235; 
niSrayendriyabhinna-, 158; 
nistha-, 141, 172, 220; 
prayoga-, 141, 142, 149, 155, 
171; 

prayoganantarya-, 157; 

Saiksa-, 172; 

samadhiparikarma-, 158; 
sambhara-, 141, 142, 143; 
samyag abhyudaya-, 235; 
sarvagunanirharaka-, 158; 
^iksatrayapari^odhana-, 158; 
vastupariksa-, 158; 
vimukti-. 149, 155, 157; 
viSesa-, 149, 155, 157; 
vi^ista-, 236; 

vi^uddhinairyanika-, 158; 
vyavasayika-, 158 
margabhavana, 148, 155 
margalaksana. 176 
marganupaccheda. 239 
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margasaty r a, 140 ff., 146, 220; 

practiced in four ways, 146 
margaSuddhi, 147 
matravyavasthana (dhyana), 152 
matsarya (avarice), def., 15 
matter (rupa), characteristic, 4; 
derived (upadaya rupa), 5; 
included in the sphere of 
mental objects, five types, 6 
mauladhyana, 169 and n. 234 
m3ya (illusion), def., 15 
middha (languor), def., 18 
Minard, Armand, ix 
miSropamiSrajrianaSaktilabha- 
viSesa, 222 

miSropamiSrakarmakriyaviSesa, 

222 

mohacarita, 196; 

bhQyomohacarita, 183,184 n. 15 
moksahetuvaikalya, 78 
mraksa (hypocrisy), def., 15 
mrdu-mrdu, 154 
mrduparibhavita, 152 
mrdvadhimatra, 154 
mrdvindriya, 1S>9, 202 
mudita, def., 223 
Mulamadhyamikakarika , xvii 
mQrdha, 166 
mOrdhana, 143 
musitasmrtita (confused 
memory), def., 17 

Nagarjuna, xvii 
nairatmya, 24, 76 
nairyanikalaksana, 176 
nairyanikapratipadvaiSaradya, 
def., 230 

naiskramya^rita. 38 
naivaSaiksanaSaiksa, 53 
naivasamjrianasamjriayatana, 82, 
149, 153, 224 
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namakaya, 185; 
def., 20 

namapadavyanjanakaya, 147, 252 
nanadhimuktijnanabaia, 229 n. 
118 

nandisamudaya, 33 
napumsakapandaka, 123 n. 115 
naraka, 81, 219; 

pratyeka-, $Ita-, usna-naraka, 82 
nasanaSamukha, 245 
nayamukha, 246 
nidana, 178, 179, 181 
nigamana, 249 
nigha (dangers), three, 105 
nihkartrkartha, 58 
nihsarana, 32, 137, 234 
nihsaranalaksana, 140 
nihsattva, nihsattvartha, 58 
nihSreyasamarga, see marga. 
nihsvabhava, 192, 193; 
paramartha-, utpattinihsva- 
bhavata, 193 

nikayasabhaga (similarity of 
type), def., 20 

nikayasabhagasthanadhipati, 64 
niramisa, 37 

nirantaraSrayapravrtti, three 
kinds, 174 
nirdeSa, 59 
nirihakartha, 58 
nirihapratyayotpatti, 56 
nirmana, 223 
nirmanacittasahaja, 50 
nirmanakarma, 233 
Nirmanarati, 81, 82 
nirodha, (third Noble Truth), xxi, 
133, 135; 

apratisamkhya-, 24; 
complete (paripari-), 135; 
incomplete (aparipOri-), 135; 
niralamkara-, 135; 


nirupadhiSesa-, 136; 
paramartha-, 135; 
pratisamkhya-, 24; 
salamkara-, 135; 
samjhavedayita-, 47; 
samvrti-, 135 

nirodha. synonyms (paryaya), 
137 ff.; 

four characteristics, 140 
nirodhalaksana, 140 
nirodhaniSrita, 167 
nirodhasamapatti, def., 19 
nirodhasatya, 133 ff.; 

characteristic (laksana), 133; 
profundity (gambhirya), 133, 
134 

niruktikuSala, 188 and n. 21 
niruktipratisamvid, def., 226 
nirvana, 139, 183; 

aprati§thita-nirv3na, 47, 137 
and n. 148 
nirvanadhatu, 47; 

nirupadhiSesa-nirvanadhatu, 

236 

nirvanaviSesa, 221 
nirvara, 139 

nirvedhabhaglya, 55, 142 and n. 
161 

nirvikalpa, 40, 238 
nirvikalpapratibimba, 182 
nirvikalpata, threefold: 
aviparyasa-, nisprapanca-, 
samtusti-, 240 
niryanahga, 166 

niryanaprabheda, threefold, 196 
niryanaviSesa, 221 
niskartrka. 58 
nisparidaha, 139 
nisprapanca, 40 
nisthajnanagocara, 32 
nisthamarga, see marga. 
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nisyandaphala. 115. 243 and n. 5 
nivarana (hindrances), five, 104 
niyatajanmakalika, 201 
Noble Path, eight factors, 167 
nyayalaksana, 176 

odor (gandha), def., 5 
ogha (flood), fourfold, 102 
omkarika, 246 

opakkamikapandaka, 123 n. 115 

padakaya, 185; 
def., 20 

paksapandaka, 123; 

pakkhapandaka, 123 n. 115 
pancakaraparitranavi^esa, 222 
pancakaraviSesa, 221 and n. 93 
papamitraparigraha, 190 
paradhigama, 148 
paramadrstadharmasukhavihara, 
178-9 

paramanu (atom), 91 
Paramartha (Buddhist monk), xi, 
xvi n. 12 

paramartha, 23, 24; 

paramarthasat, 30 
ParanirmitavaSavarti, 81, 82 
parasamprapananga, 167 and n. 
228 

paratantra, 89; 

paratantrartha. 58 
paratmajnanagocara, 31 
paratoghosa, 220 
parayana, 139 
paricchedahga, 167 
paridaha (bums), three, 106 
parigraha, 6l, 62; 

parigrahavi^esa, 221 
parijnadimukha, 246 
parijnaphala, 245 
parijnasvabhava, 245 


parijneyartha, 244 
parijneyavastu, 244 
parijnopanisad, 245 
parikalpita, 89 
parikalpitasvabhava, 193 
parinati, 60 
parinispanna, 89 
paripantha, 62 
pari^odhanavi^esa, 221 n. 93 
pariSuddhalokadhatu, 83 
pari^uddhi, 223; 
four, 228; 
function, 235 
paritta, 225 
ParittaSubha, 81 
Parittabha. 81 
Parivara, 181 and n. 6 
parivaraviSesa, 221 
paryavagadhadharma, 148 
paryavasthana (envelopments), 
eight, 102 

paryesana (searches), four: 
nama-, svabhavaprajhapti-, 
vastu-, viSesaprajnapti- 
paryesana, 185 
pa^catpadaka, 246 
perception (samjna), characteris¬ 
tic, 3 

phalaprabheda, 196; 

twenty-seven kinds, 197 
phalartha, 242, 243 
phalavi^esa, ten kinds, 221 
pindasamjna, 69 
Pindola, xii 
Pitaka, 

Abhidharma-, 181; 
Bodhisatwa-, 180, 181; 
Paramita- 189; 

Sravaka-, 181, 199; 

SQtra-, 180; 

Vinaya-, 180 



318 

prabhakari (bodhisattvabhQmi), 
216 and n. 66 
prabhavalaksana, 133 
prabhedavrtti, 244 
prabhedavyavasthanamukha, 

246 

prabhidyasamdarSanaviniScaya, 

242; 

explanation, 246 
pradaSa (malice), def., 15 
Pradhan, Pralhad, xviii n. 16, 
xxvi, 13 n. 23, 14 n. 26, 40 nn. 
58-9, 73 n. 1, 89 nn. 17-8, 102 
n. 44, 108 n. 60, 111 n. 66, 

116 n. 90, 127 n. 123, 137 n. 
150, 139 n. 155, 141 nn. 157- 
8, 170 n. 237, 194 n. 49, 237 
n. 134, 239 nn. 137-40, 240 
nn. 142-3, 292, 294, 296 
pradhanyartha, 94 
pragraha, 163 
prahana (abandonment of 
defilements), 111 
prajna (wisdom), 160, 223; 
def., 9; 

bhavanamayi-, cintamayi-, 
Srutamayi-prajna, 141-2 and 
n. 160 

Prajnaparamita, xviii 
prajnaptika, 42 
prajnaptimatra, 185 
prajnaptisat, 29 
prajnaskandha, 175 
prajnavimukta, 135 and n. 143, 
197; 

def., 206 
prakaSa, 60 
prakrtiparinirvrta, 193 
pramada (indolence), def., 16 
pramana, 185 
pramanika, 249 


A bh idha rtnasa muccaya 

pramudita (bodhisattvabhumi), 
216 and n. 64, 220 
pranaghata (destruction of life, 
etc., five conditions), 113 
pranatipata, 113 and n. 75 
pranidhana, 218 
pranidhijnana. 223; 
def., 226; 
function, 234 
pranita, 225 
pranitalaksana, 140 
prantakotika caturtha dhyana, 

232 

praptadharma, 147, 148 
prapti (obtaining, acquisition), 
def., 19 

praptiviniScaya, 196 
praSrabdhi (serenity), 164, 166; 
def., 10 

pratibimba, 187 

pratibhanapratisamvid, def., 227 
pratigha (repugnance), def., 11 
pratijna, 182 
pratijnahetudrstanta, 60 
pratiksepamukha, 245 
pratiksepika, 246 
pratimoksa, 122 
pratimoksasamvarasamvrta, 129 
pratinihsarga, 137 
pratiniyama (diverse regularity), 
61; 

def., 21 

pratiniyatahetuphalartha, 58 
pratipad, four, 158-9, 168-9 and 
nn. 233, 236; 

duhkha pratipad dandhabhi- 
jna, duhkha pratipad 
ksiprabhijna, sukha prati¬ 
pad dandhabhijna, sukha 
pratipad ksiprabhijna, 

168-9 and n. 233 
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pratipad laksana. 176 
pratipaksa, 18, 32, 163; 

fourfold: adhara-, duribhava-, 
prahana-, vidusanapratipaksa, 
157 

pratipaksanga, 151 
pratipaksavipratipatti, 208 
pratipaksika, 164 and n. 222 
pratisamvid, 223; 
four, 226; 
function, 234 
pratisthapaka, 247 
pratityasamutpada, 94, 183 
pratltyasamutpanna, tw'elve 
factors, explanation, 55 ff.; 
def. of the function of its 
factors, 57 
prativedha, 247 
prativedhaviSesa, 220 
pratyaharamukha, 246 
pratyak^a, 250 
pratyaksanubhava, 145 
pratyatma, 145 
pratyatmajhanagocara, 31 
pratyaya, nirihaka-, samartha- 
pratyaya, 58 
pratyayalaksana, 133 
pratyayasamagri, 6l 
pratyekabuddha, 152, 198, 218, 
236; 

in the realm of desire, def., 215 
pratyekabuddhadharmataviharin, 
199 

pratyekabuddhaySnika, 197; 

def., 199 
pratyekajina, 200 
pratyutpanna (present), def., 44 
pravada, 248 

pravrtti (continuity), def., 21 
prayogaprabheda, 196; 
twofold, 197 
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preta, 81, 82, 219 
priti, 150, 166 

prthagjana, 69, 141, 198, 240; 
kamavacara prthagjana, def., 
215 

prthagjanatva (status of the 
ordinary man), def., 20 
prthivimandala, 82 
pudgalavyavasthana (definition 
of individuals), sevenfold, 196 
pudgalavyavasthanamukha, 245- 
6 

pQjakarma, 46, 48, 50 
punarbhava, 57 
Punyaprasava, 82 
purusakaraphala, 243 and n. 7 
Purusapura (Peshawar), xi, xv 
pOrv^anivasajhanabala, 230 n. 118 
pQrvanivasanusmrtyabhijna, def., 
227 

pOrv^anta, 14 

pOrvantaparantanusamdhikuSala, 

188 

pQn^apadaka, 246 
POrvavideha, xii, 81 
pustagata, 46 
pustaka, 46 
push, 62 

questions, four methods of 
resolving, 247 

raga (craving), def., 11 
ragacarita, 196; 

raga-, dvesa-, moha-, mana-, 
vitarka-carita, def., 198-9; 
bhQyoragacarita, 183, 184 n. 

15 

Rahula, Samkrty'ayana, xxvi 
Rahula, Walpola, 151 n. 173, 234 
n. 127 
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rana (contentions), three, 107 
rddhi, xii, 165 
rddhiman, 94 
rddhipada, 163 
rddhyabhijna, def., 227 
Renou, Louis, ix 
results (phala), five, 243 
rupa (matter), 30 
rupadhatu, 8, 26, 92, 93, 95 n. 27, 
154, 198 

rupapratisamyukta, 51 
rQparQpy5vacara, 150 
rQpaskandha, 30 
rQpavacara, 82 
rOpavitaraga, 51 
rQpin, 33 

sabbacittasadharana, 75 n. 1 
sabhagatatsabhaga, 63 
sabhisamskaraparinirvayin, 198 
$adabhijna, 136 and n. 146 
saddharmaSravana, 46 
sadhana, eight, 249 
sadhumati (bodhisattvabhOmi), 
217 and n. 72 
sadhya, 60; 

two kinds, 249 
sadhya rtha, 185 
sahabhava, 61 
sahakarikarana, 61 
sahaya, 61, 159, 163 
sahetukartha, 58 
Saiksa, 53, 69, 92, 135, 198, 205; 

kamavacara Saiksa, def., 215 
sakrdagamin, 197, 207, 211, 238; 
def., 208 

sakrdagamiphalapratipannaka, 

197; 

def., 208 

saksatkriya, 182, 220 
saksatkriyasadhanayukti, 185 
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Salya (arrows), three. 105 
samabhagacarita, 196; 
def., 199 

samadhi (concentration), 152, 

163, 174, 223; 
def., 9; 

alokalabdha-, 143; 
anupalambha-, 144; 
chanda-, 163 and n. 214, 164; 
citta-, 163, 164 and n. 216, 
mimamsa-, 164 and n. 217; 
suryaprabha-, xiii; 
vajropama-, 172, 174; 
virya-, 163 and n. 215, 164 
samadhibhOmi, 69 
samadhilabha, 130 
samadhimukha, 228 
samadhiprayoga, 189 
samadhiskandha, 175 
samadhivaSavartin, 235 
samagrl, 60; 
def., 21 

samanantara (pratyaya), 
nairantaryasamanantara, 62 
samanupaSyana, 89 
samanvagama (accompaniment), 
threefold classification, 77-8; 
bija-, 77; 

samudacara-, vaSita-, 78 
samapattiviSesa, 155 
samapattivyavasthana, 150, 151 
samarthapratyayotpatti, 56 
samatapaSyana, 161 
Samatha, 151; 
def., 170 

Samatha-vipaSyana. 141, 159; 

four paths, 170 
SamathavipaSyanavisaya. 182 
sambandhikayoga, 244 
sambhara, 235 
sambhogaviSesa, 221 n. 93 


sambhrtasambhara, 197; 
def., 201, 202 

sambhnasambhrtasambhara, 197; 
def., 201 

samgraha (groupings), eleven. 

71 ff. 

samgrahavastu, 46 
samgrahaviniScaya, 242; 

ten points, 247 
samisa, 37 

samjnakaranavyavasthana, 152 
samjnapracara, 153 
samjnavedayitanirodha, 224; 
def., 19 

samkalanaprahana, 236 
samkathya, 247 
samkathyaviniScaya. 182, 248; 

sevenfold, 242 
samkhya (number), def., 21 
samkleSa, 59, 149 
samkleSasamgraha, 58 
samkranti, 32 
samksepa, 165 
samlikhita, 92 
sammosa, 162 
samni^rayahga, 166 
samprajanya, 129, 150, 161, 164 
samprapana, 60 
sampraSnaviniScaya, 242; 

def., 247 
sampratipatti, 62 
sampratyaya, 60, 235 
sampratyayana, 60 
samprayoga (conjunction), 
sixfold: avinirbhaga-, 

krtyanusthana-, miSribhava-, 
sahabhava-, samavadhana-, 
sampratipatti-samprayoga, 
74; 

antarmukha-, anucita-, 
avasthika-, avicchinna-, 


bahirmukha-, kadacitka-, 
sarvatraga-, ucita-, 
vicchinna-samprayoga, 75-6 
samskara, 183; 

aggregate of the formations 
(samskaraskandha), 8 ff.; 
cittaviprayuktasamskara, 18, 
31; 

pradhanasamskara, eight, 164 
and n. 218 

samskrta (conditioned), 67; 
def., 38 

samskrtalaksana, three, 138 n. 

151 

samsvedaja, 94 
samudacaraparihani, 202 
samudaya, second Noble Truth, 
xx, 94 

samudayalaksana, 133 
samudayasatya, 94 ff.; 

fourfold, 132 
samOhikayoga, 243 
samvara: bhiksu-, bhiksuni-, 
SiksamSna-, £nlmanera-, 
Sramaneri-, upasaka-, upasika-, 
upavasa-samvara, 122 
samvartavivarta, 59 
samvrtijnana, 219 
samvrtijnanasvabhava, 233 
samvrtisat, 30 

samyag abhyudayam3rga, see 
marga. 

samyagajiva, 167 
samyagdrsti, 167 
samyagvac, 167 
samyagvyayama. 167 
samyakkarmanta, 167 
samyakpradhana, 162 
samyaksamadhi, 167 
samyaksambodhi, 200 
samyaksamkalpa, 167 
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samyaksmrti, 167 
samyaktvaniyamavakranti, 207 
and n. 23, 220 
samyoga, 174 
samyojana, nine, 98, 207; 
anunaya-, pratigha-, mana- 
samyojana, 98 
avidya-, drsti-, Irsya-, 
matsarya-, paramarSa-, 
vicikitsa-samyojana, 99 
sarigha, 178, 219 
sanidarSana, 34 
Santalaksana, 140 
Santavimoksa, 154, 224, 234 
sanubhavatma, 33 
sapratigha, 34 
SaptadaSabhilmi, xiii 
saptakrtbhavaparama, 197; 
def., 210 

sarana (the contentious), 36 
Parana (refuge, nirodha), 139 
sarvadharmabija, 28 
sarvadausthulyaSraya, 194 
sarvakarajnata, 189, 223; 
def., 232; 
function, 236 
sarvarthasiddhi, 248 
Sarvastivada, xi, xii 
sarvatragaminipratipajjnanabala, 
229 n. 118 
sarvatragartha, 94 
Sasana, 234 
sasrava, 35 
Sastrtva, 235 

Sastuh Sasane nanyaneya, 148 
satatyasatkrtyaprayoga, 189 
Sathya (dissimulation), def., 15 
satpurusasamseva, 46 
sattvajanma, 81 
sattvaparipaka, 233. 239 
satyabhisamaya, see abhisamaya. 


satyadhipateyadharma, 203. 219 
satyanulomaksanti, 143 and n. 
162, 144 

savikalpapratibimba. 182 
savipaka, 66 

Self (atman), five defects con¬ 
tained in the idea of the self 
(individuality), 14; 
twenty forms of defective 
views, 14; 

view of the self is not based 
on reality, 14 
siddhatman, 55 
Siksasthana, 123 
Siksatraya, 181 and n. 9 
Sila, 129, 141; 

nairyanika-, viSuddha-Sila, 
129 

Silaskandha, 175 
Silavat, 129 

SilavrataparamarSa (adherence 
to observances and rituals), 
def., 13, 95 n. 30 
Siva (- nirodha), 139 
skandha, 1, 183, 185, 232 
skandhamara, 138 
smrti (mindfulness), 150, 160, 
164, 166; 
def., 9 

smrtipariSuddhi, 150 
smrtyupasthana, 159, 223; 
three, def., 230-1 and n. 121; 
function, 236 

sopadhiSesanirodha, 136 and n. 
147, 138 

sottara (inferior), 67 
sound (Sabda), def., 5 
sparSa (contact), def., 9 
spheres (ayatana), twelve. 2; 
characteristics, 4; 
meaning, 28 



Index 


323 


Sraddha (trust), 164; 
def., 10 

Sraddhadhimukta, 197; 
def., 204 

Sraddhanusarin, 197; 
def., 202 

Sravaka, 152, 232, 236, 240 
Sravakadharma, 195 
Sravakadharmaviharin, 199 
Sravakapitaka, see pitaka. 
Sravakayanika, 197; 
def., 199 

srota-apanna, 197, 210, 237; 
def., 207; 

two kinds, kramanairyanika, 
sakrnnairyanika, 217 
srotapattiphala, 218 
srotapattiphalapratipanna, 197; 
def., 206 

Srutamaya, 42, 182, 188 
Srutacintaprayoga, 188 
sthanasthanajrianabala, def., 229 
sthanasthanakauSalya, 184 
Sthiramati, xv n. 11 
sthirasamjna, 69 
sthiti (duration), def., 20, 58, 60 
sthityanyathatva, 38 
styana (inertia), def., 16 
Subha, 225 
Subhakarin, 93 
Subhakrtsna, 82 
Subhanirmana, 233 and n. 127 
SubhaSubhakarmaphalopabhoga- 
dhipati, 64 
Subhavimoksa. 224 
SOcaka (spies), 124 
SudarSana, 82 
Suddhavasa, 214 and n. 54 
SuddhaSraddhadhimukta, 201 
suddhavipassanayanika, 135 n. 
143 


Sudrsa, 82 

sudurjaya (bodhisattvabhumi), 
217 and n. 68 

suffering (duhkha), characteris¬ 
tics, 85, 88; 

two, three, six kinds, 85; 
eight kinds, 84, 91-2 
sukha, 150 
sukhartha, 139 
Sumeruparisanda, 82 
suniruktavyanjanajnata, 187 
SQnya, SOnyata, xii, 24, 85, 183; 
characteristic, 89 
abhava-, prakrti-, tathabhava- 
SOnyata, 89 

sotra, 178, 180, 181, 244, 250, 
252, 253, 254, 255; 
ten advantages, 178 
svabhava, 160; 

paratantra- parikalpita-, 
parinispanna-svabhava, 

242 n. 1 

svabhavariga, 166 
svabhavartha, 242 
svadhigama, 148 
svakaritrapratyupasthana, def., 
233 

svastyayana (* nirodha), 139 
svavimuktipranihita, 199 
svayamdrstiparamarSasthapita, 190 

tajjanmakalika, 201 
Takakusu, J., xi n. 2 
tangible (sprastavya), def., 6 
Taranatha or Taranatha, xvi and 
n. 13 

taste (rasa), def., 6 
tathagata (acintya), def., 216 
tathata (suchness), 177, 183, 184; 
def., 23-4; 

kuSaladharmatathata, 23 
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tattvamanaskara, see manaskara. 
Tavatimsa, xiv 
Teaching, classification of 
objects, 182 
tiksnendriya, 200, 203 
timakaiiksa, 148 
tirnavicikitsa, 148 
tiryak, 81,82, 219 
traidhatukapratipaksalabhl, 78 
trana (■ nirodha), 138 
TrayastrimSa, 81, 82 
trikayavi^esa, 221 
trikotika, 246 

tripitaka (Threefold Canon), 181 
trividya, 136 and n. 145 
triyana, xv 
trsna, 94, 149 
trsnatraya, 138 and n. 152 
Truths, sixteen aspects, 176 and 
n. 255 

Tucci, G., xiv nn. 8-9 
Tusita (heaven), xii, 81, 82 

ubhayatobhagavimukta, 136, 197; 
def., 206 

udana, 178, 179, 181 
Ui, H., xiv n. 8 
unions (yoga), five, 243-4 
upacaya (accumulation), 34, 35 
upadana (clinging), 3; 

fourfold: atmavada-, drsti-, 
kama-, Silavrata-upadana, 
103 

upadayarQpa, 91 
upadeSa, 178, 180, 181, 185 
upaghataka, 124 
upakleSa, 97 and n. 33, 101 
upakleSavaranaviSodhanahga, 

231 and n. 230 
upanaha (rancor), def., 15 
upanaya, 249 
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upapaduka, 94 
upapadyaparinirvayin. 197; 
def., 212 

upapattyayatana, 94 
upastambhaviSesa, 220 
upatta, 63 
upaya, 238 

upayakauSalya, fourfold, 239-40 
and n. 135 

upayasa (tribulations), three, 

106 

upeksa (equanimity), 150, 163, 
164, 166; 
def., 11, 223 
upeksapariSuddhi, 150 
Ordhvabhamika, 172 
Qrdhvajnanagocara, 31 
Qrdhvambhagiya, 210 
Ordhvamsrotas, 198; 
def., 213 

Qrdhvaparityaga, 210 
Qrdhvopadana, 210 
usmagata, 143 and n. 163, 166, 
186 

usQyapandaka, 123 n. 115 
utpada, 38 

utpanna (arisen), twenty-four 
kinds, 41-2 

utpannamoksabhagiya, 92 
utpattikarana, 60 
Uttarakuru, 81 
uttaraSamatha, 189 
uttarottaranirharamukha, 245 

vada (talk), sixfold, 248 
vadadhikarana, 248, 249 
vadadhisthana, 248, 249 
vadalankara, 248; 

six qualities, 250 
vadanigraha, 248, 250 
vadanihsarana. 248, 251 
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vadaviniScaya, 242; 
sevenfold. 248 

vade bahukara dharmah, 248; 

three. 251 
vaidalya, 180 
vaiharika, def., 233 
vaikalya, 61 
vaikarikayoga, 244 
vaipulya, xxiii, 178, 180, 181, 

189, 190, 192, 193, 194 
vaipulyadharma, 195 
vairagya (detachment), ten 
kinds, 52; 
ekade^a-, 52; 

niruttara- (superior), 52, 53; 
parijna- (through complete 
knowledge), 52; 
prakrti- (natural), 52; 
prahana- (through abandon¬ 
ment), pratipaksa- (through 
the effect of counteracting), 
52, 53; 

prativedha-, 52; 
sakala-, 52; 

sammoha- (through complete 
ignorance), 52; 
samudghata-, 52; 
samutkarsa- (through superi¬ 
ority), sottara- (inferior), 

52, 53; 

upaghata- (through exhaus¬ 
tion), 52; 

upastambha- (through sati¬ 
ety), 52 

vaiSaradya, 223; 
four, 230; 
function, 235 
vaiSaradyaprapta, 148 
vaiSesikaguna, 155, 222 
vaiSesikagunavaranaviSodhana- 
riga, 168 and n. 232 
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vaitulya, 180 

vajropamasamadhi, see samadhi. 
vanatha [vanasal (dense forests), 
three, 107 

vargacarin, 200 and n. 7 
vasanaparihani, 202 
vasanasamudghata, 223; 
def., 231; 
function, 236 
vaSavartana, 225 
vastuparyanta, 182 
vastusamgrahamukha, 245 
Vasubandhu, xi, xii, xv, xvi 
Vatsyayana, 123 n. 115 
vayumandala, 82 
Veda, xiv 
vedana, 1; 

adhyatmam vedana, bahirdha 
vedana, adhyatmabahirdha 
vedana, l6l 

vibandha (obstructions), three, 
107 

Vibhafiga, xviii 

vicara (deliberation, reflection), 
150; 
def., 18 

vicikitsa (scepticism), 54; 
def., 12 

vicikitsottaradhyayita, 150 
vicitrahetuphalartha, 58 
viditadharma, 147, 148 
vidurah pratyayah, 6l 
vidQsanajrianagocara, 31 
vighata (distresses), three, 106 
vihimsa (violence), def., 16 
vijriana (visual, auditory, olfac¬ 
tory, gustatory, tactile con¬ 
sciousness), def., 21 
mental consciousness, def., 

22 

vijriananantyayatana, 8, 82, 224 
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I 


vijnanaskandha, 31; 
def., 21 

vijnanavasana, 37 
vijnanotpatti, 59 
vijneya (special knowables), 32 
vikalpa: 

abhava-, abhiniveSa-, abhQta-, 
239-40; 

adhyaropa-, apavada-, 240; 
ayoniSo-, 239; 
bhava-, 240; 
ekatva-, 240; 
mala-, 239; 
nanatva-, 240; 
nimitta-, nimittabhasa-, 
nimittabhasaparinama-, 
nimittaparinama-, 239; 
paranvaya-, 239; 
svabhava-, 240; 
viksepa-, ten, 240; 
viSesa-, 240; 

yathanamartha-, yathartha- 
nama-, 240; 
yoniSo-, 239 

vikalpana (discrimination, ref. 

marga), 146 
vikara, 60 

viksepa (distraction), 165; 
def., 17; 

external, internal, natural 
distraction, 17; 

concerning the aim, attention, 
unruliness, 17-18 
vimala (bodhisattvabhQmi), 216 
and n. 65 
vimana, 82 
vimoksa, 222, 225; 
eight, 223; 
function, 233 
vimuktaSaya, 199 
vimuktijnanadarSanaskandha, 175 


vimuktiskandha. 175 
vipaka, 120, 219 
vipakaphala, 115, 243 and n. 4 
vipaksa, 18, 32, 163, 233 
viparyasa, four, 162 and n. 211 
viparyasavrtti, 244 
vipaSyana, def., 170 
vipratipatti (depravations of the 
defilements), 107 
viraga, 137 
viraganiSrita, 166 
viraja, 147 
Virihcivatsa, xi 
virodhikarana, 6l 
virya (vigor), 163, 166; 
def., 10 

visamyoga, 174 
visamyogaphala, 243 and n. 8 
visayagrahanadhipati, 64 
viSuddhi, 59, 247 
vi^uddhivi^esa, 221 n. 93 
vitamala, 147 
vitarka (reasoning), 150; 
def., 18 

vitarkacarita, 184, 196 
vivada, 248 
vivekaniSrita, 166 
viyoga, 60 
vrttyartha, 244 

vyakarana, 178, 179, 181, 200 
vyakhyasamgrahamukha, 245 
vyakhyavini.^caya, 242; 
def., 244; 

fourteen means (mukha), 
245-6 

vyanjanakaya, 185; 
def., 20 

vyanjanakuSala, 187, 188 n. 21 
vyantibhava, 137 
vyapyalambana, 182 
vyavadana, 59, 150 
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\yavahara, 60 
vyavaharanimitta. 185 
vyavasargaparinata, 167 
vyavasayika, 164 and n. 219 
vyavasthana, def., ref. marga, 147 
vyavasthanaviSesa, 221 
vyaya, 38 
vyayama, 164 
vyupaSama, 137 

Wayman, Alex, xi n. 3, xvii n. 14, 
295 

Wu-ti (Chinese emperor), xi n. 2 

Yama, 81, 82 
yathabhatajnana, 89 


yathabhQtaparijnana (exact 
knowledge), four, 186 
yatharutarthabhiniveSa, 1SK) 
yathavadbhavikata, 183 
yoga (union), def., 21; 

yoke, fourfold, 103 
yogartha, 242, 243 
yogabhQmi, fivefold, 186 
Yogacara-Abhidharma, xiv 
Yogdcarabhumi , xiii n. 6 
Yogacarabhumitastra, xviii 
yoniSomanaskara, 46, 186, 219 
yukti, 185, 247 
yuktijnanagocara, 31 

2a lu (Tibetan monastery), xxvi 




